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FOREWORD 


I have known for some years Professor Kanhu Charan Misra, Professor of Oriya 
Language and Literature at Rayenshaw College in Cuttack. Prof. Misra has been a 
very close student of history, culture, art and religion of Orissa. This year he got his 
Doctorate from the University of Calcutta on a very unique work namely on ‘The Cult 
of Jagannatha’. Puri or Jagannatha is one of the pan-Indian Hindu religious centres 
and shrines, and it is of primary importance in modern Hindu corporate as well as 
personal religious life. It has a long tradition with regard to its ritual of daily 
worship. The temple has its beginnings in the age of the Keshari kings of Orissa— 
over 1500 years from now, and the present temple was built by the founder of the 
Ganga dynasty in Orissa, Ananta Varman Choda Gangadeva, who ruled from 1074- 
1154 approximately. The Jagannatha temple was built on the ruins of an earlier 
temple built by the Keshari Emperor, Yayati Keshari and seems to have been erected 
in its present form near about 1000 A.D. The traditions of daily worship and other 


matters connected with the religious service has thus had a continuous development 
for near about 900 years. 


This book is a unique production, and the first one of its kind in English 
language. The temple of Jagannatha is known all over the world. and people are 
interested in its history and its religious surroundings. It is a very complicated 
system, almost like that of a little state within a big state, and everything has been 
very well organised since the time of its foundation. Prof. Misra has been in close 
touch with the temple ever since his childhood and he knows how the temple 
carries on its daily ritual of worship, and he is also familiar both with the outward 
forms as well as the inner meanings of the ritual. He is therefore specially qualified 
to write on this subject working under an eminent scholar of Indian religion and 
religious art like Prof. Jitendra Nath Banerjee, retired Carmaichazel Professor of 
Ancient Indian History and Culture in the University of Calcutta. Prof. Misra has 
produced a very valuable monograph on the subject. He has illustrated it with a 
number of photographs as well as special paintings which he got executed to indicate 
various aspects of temple worship. Within the limits of one volume he has given 
everything that is worth knowing about the temple and its history and ritual and its 
place in Hindu life. 
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A book like this is expected to interest not only the Hindu people all over 
India but also those foreigners who have a curiosity—whether of the scholar or of 
the ordinary lay man—to know something about the surroundings of one of the 
great centres of religious worship in the world. As such I feel confident that this 
book, when published, will have a very great appeal for all sorts of readers, both 
in India and abroad. I would recommend the publication of this book either by 
some department of the Government or by some enterprising private firm, and I am 
sure its publication will be looked upon as quite an event in the domain of 


Indological studies. 


April 15, 1965. SUNITI KUMAR CHATTERJI 
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SYNOPSIS 


The thesis consisting of seven chapters and seven appendices is an extensive 
as well as comprehensive study of the evolution of the Cult of Jagannatha viewed 
from various standpoints—historical, archzological and epigraphical, religious, socio- 
cultural and literary. 


While dealing with the religious aspect of the subject, the religious condition of 
India as a whole dating from the Asokan period upto the present times has been 
studied with special emphasis on the culmination of the country-wide tradition in the 
Cult of Jagannatha. 


The philosophical and theological aspect of the subject is an analytical and 
intensive treatment of the relevant portions from the Vedas, Agamas, Tantras, 
Puranas, Buddhistic and Jainistic scriptures as well as Oriya literature from its 
earliest stage upto the medieval period focussing on the diverse intellectual aspects 
of the Cult. 


In its literary aspect the thesis is a close scrutiny as well as an authentic 
interpretation of Oriya literature ranging over a period of 200 years from pre-Sarla 
Das age to the age of the Pancha Sakhas with proper citations and conclusive 
inferences. 
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PREFACE 


The origin and the cult of the mysterious deities of Jagannatha, Bajabhadra and 
Subhadra of Puri have engaged the minds of scholars for centuries. Neither in the 
early historical accounts, nor in the ancient Indian texts upto the 5th or 6th century 
A.D. do we get any explicit reference to these deities. The Agamas or the early 
Puranas do not contain any clear reference to the rituals and the iconographic features 
of these peculiar images Of Puri though, in some of them, some implicit allusions to 
these deities are found. 


Many scholars have worked on the historical background of the worship of 
Jagannatha. Mention may be made here of the notable ones among them, W. H. 
Hunter, A. S. Sterling, MM. Sadasiva Mishra of Puri, R. L. Mitra, R. D. Banerjee, 
M. M. Ganguli, Pandit Nilakantha Das, Pandit Kedarnath Mahapatra, Dr. Nabin 
Kumar Sahu, Dr. H. K. Mahatab, Pandit Suryanarayana Das, Dr. Benimadhava 
Padhi, Gurudas Sarkar, Sundarananda Vidyavinoda, Dr. D. C. Sircar etc. In spite 
of all these previous attempts to trace the origin of the cult, there is still much scope 
for original research about its obscure beginning and development. It is no 
exaggeration to say that, the early history of Orissa is still, to a great extent, dark. 
I had long been contemplating to do some original work on this topic and had 
been patiently collecting materials for the purpose. I was fortunate enough to get 
the close guidance of the late lamented Dr. J. N. Banerjee, Retired Carmaichzl 
Professor of History and Religion of Calcutta University in this matter and I have 
followed his advice and instructions to the best of my ability. 


The history of the religious development of Orissa, which was in ancient 
days known as Kalinga with its subdivisions of Tosali, Kongoda and Dakshina 
Kosala, could not be properly dealt with on account of the paucity of data. To 
study the history of religion in the country, we have to consider two important 
factors, one connected with its general history and the other with its ethnology. 
The original inhabitants of this region were some aboriginal tribes whose faith 
differed from that of the subsequent settlers. But, in course of time there came 
about an admixture of religious beliefs and practices, which moulded the religious 
concepts of the indigenous people to a great extent. I have, therefore, tried to 
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xii The Cult of Jagannatha 
explain the synthetic growth of the religious spirit in this land of Orissa through the 
influence of animism, Brahminism and Buddhism. 


Another important aspect which I have considered, while explaining the gradual! 
development of the Cult of Jagannatha, is the form of the worship of the ‘Trinity’ 
This aspect of the Cult, I may humbly state, has not been given due consideration by 
previous scholars. I have shown in the first chapter that, in days of yore there prevai- 
led the belief in Orissa that each Régtra (kingdom) was protected by a deity that was 
considered to be its supreme authority. The deity was installed in the capital and 
members of the royal family used to worship him. If the deity had originally been 
installed by some aboriginal tribes, it was patronised by the kings who allowed 
these tribal people to continue their services in the temple in some form or other. 
The result is that, many deities in Orissa .upto the present times continue to be 
worshipped by the tribal people although they have in the aryanised form been 
accepted as the presiding deities (Rastradevatas) of particular kingdoms long since. 
It may not be out of place to mention here that the religious concepts of the people 
changed from time to time, and with these changes new ideas crept into the minds, 
thus emphasising the composite character of their faith. The synthetic Cult of 
Jagannatha testifies to the assimilation of diverse religious concepts. It became 
so great a religious factor in the lives of the people of Fastern India and parts of 
Southern India, that various temples have been built in these regions housing 
exact replicas of the sacred icons of the Puri temple. Mention may be made here 
of the comparatively modern temples of Jagannathapur (Ranchi, Bihar), Mahesh 
( Bengal ), Cocanada ( Andhra ), Rajim ( Madhyapradesh ), Kathmandu ( Nepal ), 
Ahmedabad (Gujrat) etc. Moreover, the deities installed in course of time became 
so popular that the sanctity of their seats has been highly proclaimed in literature. 
It is needless to emphasise that, in almost every part of Orissa, temples of Jagannatha 
are found to have been established. 


I have discussed at length the modification of Tantrism and Buddhism which 
culminated in the Vaigyavism of Orissa under the influence of great teachers like 
Sankaracharya, Ramanujacharya, Madhya and Chaitanya. All their associations 
contributed to the growth and development of the composite Cult of Jagannatha. 


I have divided this work into seven chapters : 
(i) Background of the Cuit of Jagannatha 
(ii) History of Jagannatha 
(iii) Jagannatha in tradition 
(iv) Temple and the Icon 
(v) Temple administration, rites and festivals 
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(vi) Mode of worship 
(vii) Theology. 
I have added to these chapters seven short appendices dealing with such 
topics as : 


Bhogas of the Jagannatha Temple, Dresses and Ornaments. 

The impact of the Cult of Jagannatha on the socio-religious life of Orissa. 
Jagannatha in Inscriptions and Literature. 

Ekanamsa and Subhadra. 

Desecration of the Jagannatha Temple. 

Chati$a Niyoga (36 kinds of temple attendants). 

7. List of Mathas at Puri. 


Sn pw 


I have treated in brief outline, the various ritualistic traits and practices as 
well as the present system of the temple administration before coming to the 
discussion of the theology underlying the Cult of Jagannatha. While giving the 
detailed account of the mode of worship, I have laid stress on the worship of “Omkar” 
or “Pranava” and have tried to analyse the philosophy of the parica-sakhas with 
reference to the Cult of Jagannatha as propagated by them. 1 have also suggested 
how this deity was known as Purusottama in early Ganga period and Purusottama- 
Jagannatba in later Ganga period and only Jagannitha in the Siryavamsi period. 
Now the deity as well as the Kgsetra is known as JagannAatha in India. The appendices 
deal with topics which are intimately connected with the cult as is in vogue at present. 
Thus, I may humbly state that, I have approached the subject from different points of 
view in my own way. 


In course of my continuous work on the theme, I have been helped and 
encouraged by various scholars of repute, the foremost among them being my guide 
and supervisor late Dr. J. N. Banerjea who is no more to see this book published. 
I may also mention in this connection, the names of such distinguished scholars as 
the National Professor Dr. S. K. Chatterji, Dr. D. C. Sircar, Pandit Satyanarayana 
Rajguru, Dr. P. K. Parija, Dr. K. C. Panigrahi, Dr. N. K. Sahu, Shri S. K. Chatto- 
padhaya, Shri S. N. Rath, Pradhanacharya late Pandit Anand Mishra, who have given 
useful suggestions to me. My thanks are due to Sri Gouri Sankara Bhattacharya, 
and also to Pandit K. Sankar Sarma of the National Library for their help in 
connection with the collection of some data. 


I am specially grateful to my Professor Dr. S. K. Chatterji who was so kind to 


write a foreword of this book. 


I am thankful to my friend Shri Trilochana Mishra, Reader in English, 
for having gone through the manuscript before it was sent to the Press and 
to my student,—Shri Raj Kishore Mishra, Department of English, B. J. B. 
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College, Bhubaneswar for taking pains in preparing the Index of the Book. 1 express 
my thankfulness to the Board of Revenue, Cuttack and the authorities of Jagannatha 
Temple, Puri, for having permitted me to utilise some relevant records and to prepare 
some sketches of the sculptures and images inside the temple. I thank Shri Asutosh 
Sinha in this regard for the photographs. Iam also indebted to the Government of 
Orissa and particularly to Shri Nityananda Mohapatra, the-then Minister, Cultural 
Affairs for their kind patronage. Last, but not the least, my thanks go to Firma 
K. L. Mukhopadhyay for whom this book now comes to light. 


Candana Piirnimda, Monday K. C. Mishra 
10. 5. 1971 


Digitized by srujanika@gmail.com 


CONTENTS 


Chapter I 
Background of the Cult of Jagannatha 


Chapter II 
The History of Jaganpnatha 


Chapter III 
Jagannatha in Tradition 


Chapter IV 
The Temple and the Icon 


Chapter V 
Temple Administration, Rites and Festivals 


Chapter VI 
Mode of Worship 


Chapter VII 
Theology 


Appendices 


I Bhogas of the Jagannatha Temple, Dresses and Ornaments 
II The impact of the Cult of Jagannatha on the socio-religious 


life of Orissa 
III Jagannatha in Inscription and Literature 
VI Ekanamsa and Subhadra 
V Desecration of the Jagannatha Temple 
IV Chatisaniyoga 
VII List of Mathas at Puri 
Select Bibliography 
List of Abbreviations 


Index 


Page 


101 


120 


143 


156 


193 


205 
209 
216 
220 
223 
228 


233 
239 
241 


Digitized by srujanika@gmail.com 


ଏ 7 er 
“ଏ - $ 4 
ଏ ( IN 
¢” ? » 
a £ ୨ in 
@ 4 PUNJSB ic ” 
ଵଶ ¬ - 
\g 2? ଏ / 
ଏ of \ 3 NM 
A / Verses “<n € 
PN 2m, 0 bh Pp 
oO i 7 “୮? br in AY 
Ed { urTAR ht LL : ey Pale 
{ po ~~ PRAOESH hncts tin BHUTAN > Pod 
< “ ର ce FE 
} A AJASTHAN ¢ rcs ଧି ey 5% qo ‘ 
; a scan - A eh $ ; 
ଏ ra : ଉନ୍‌ ଭଳ 
¬ - ’ - 6 (ଏ ~~ 
7 ¢ ez > Nn ଏସ୍‌ Su 3 
\ A p ୯4; ¬ A i Cr I jee ee a i! ! 
oe sS p= IN LI a \ BIH AR x EAST b { / 
- ” 
Ss AAS NG x oh PI. AN I LP 
GuJRAT 3 J] * te o~ 5PAKIST, ପ $ } 
hea (S ee what tr vj \ ABURMA 
— MADHYA PRAOESH 4 ରା tucra eA \ M 
mn 45 7 7 cela ~ Qurtass \ ¢ 
455 ice NE re 
" . j 3 
ବୁ 7” ae re neh 5 CT ree 
4? I sara [ener a erarens 
ଛି Nr rn arn ass 
RASTA < a ' £ 
MAHARASTRA ର © rr ufo 
7 `> 9 por tA fs 
eater rad ~ i 
> \ DE Gr ine pe 
Arabi ନ $ 
i ‘ a a ae 
aon Seo a ~S Er i 40 eo 
De ¬ ୨ L\ 
/ CP Rant nae. 
A 7 4 Bay of Bengal 
} €, ANOHRA » 
ଖା 2” 
\ 
mY SORE 2 
6 
ହ୍‌ 
aarasions > A 4 
କି C7 wierar 
- $ 
ର 5 
i ¥ MADRAS 
FE 
‘4 
> 
°) 
7 
dors 
* ACEYLON 


THE LAND OF JAGANNATH 
AND OTHER RELIGIOUS CENTRES OF KALINGA 


SCALE - 1 inch to TO Mees 


Jamun 


XK AS HMIR 


Digitized by srujanika@gmail.com 


CHAPTER I 
BACKGROUND OF THE CULT OF JAGANNATHA 


In tracing the background of the cult of Jagannitha, it is necessary to have 
some idea of the historical geography of the land, The different parts of Orissa, 
the land of Jagannitha, assumed different names in different periods of history. 
Its coastal strip, comprising the valley of the river Vaitarani, was known as Kalidga, 
which is evident from the Indian epic, Mahabhdarata-3 This ancient name Kalinga, 
was also in vogue in the time of AfSoka. After his conquest of Kalinga, Asoka 
appears to have divided it into two parts, Northern and Southern Kalisga, the 
headquarters of which were located in Tosali and Somapa respectively.? 


From the early medieval copper-plate inscriptions of the Bhauma kings of 
Orissa we know that they ruled the country of Tosali comprising Kongada when, 
to the south of their territory, Kalinga extended up to the modern district of 
Vizagapatam and was ruled by the early Gangas. From the Bhauma records we 
further know that the country of Tosali was divided into two parts, such as Southern 
and Northern Tosali, Kongada being a part of the former.” 


‘“Odra Visaya”’, from which the present name, Orissa, was derived, formed 
a part of northern Tosali in the early medieval period.* The Western portion of 
modern Orissa, roughly comprising the upper Mahanadi Valley, was known as 
Dakshina Kosala and it was integrated with Tosal! or the coastal strip of Orissa 
during the later part of the Somavamsi rule. Among these broad territorial 
divisions, there were also smaller ones which bore different names in different 
periods of the history of Orissa. The northern portion of the present-day Orissa 
was known as Utkal and it was contiguous to Dandabhukti or the Midnapore 
district. The southern portion of the present districts of Ganjam and Puri was 
known as Kongada. During the medieval period the name Kalinga again was 
applied to the territory situated roughly between the southern limits of Kongada 
and the river Godavarl. The whole of the geographical unit of Orissa became the 
field of origin and development of the great cult of Sri Jagannitha. 


In the carly stage of its development the cult remained confined to these 


territorial limits though it gradually spread to the contiguous regions along with the 
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expansion of the imperial power of the Gangas. Our study of the history of this 
cult will be incomplete without a general survey of the growth ‘and development of 
different religions, which ultimately led to the synthetic culture symbolised in the 
great institution of Purusottama-Jagannatha. A close study of the archzological, 
and literary sources of the history of Orissa reveals that, centuries before the birth 
of Christ, Kalinga was the cradle of various religions. Some of her children appear 
to have come in personal contact with the great Buddha in his life-time. The 
Burmese legends credit Tapasu and Bhallika, two merchants of Utkal, with the rare 
privilege of receiving the doctrine of Buddhism from the Lord Buddha himself.” 


In the great religious and intellectual stir of the 6th century B.C., Kalinga 
appears to have been associated with Buddha and Mahavira, and to have played a 
conspicuous role in the history of India. The Jaina work, Haribhadriya Vritti, tells 
us that the king of Kalinga, who was a friend of Mahivira’s father, invited 
Mahavira, the founder of Jainism, to propagate the main tenets of Jainism in his land. 
Jn later age the two religions connected with Buddha and Mahavira received due 
patronage from the state of Kalinga under Asoka and Kharavela respectively. The 
driving force of Buddhism in Kalinga which turned Chandasoka into Dharmaf$soka 
was never limited by a sectarian outlook. It impressed upon A¢oka that tolerance 
is the key-note of a great religious order. Thus he repents in his rock edict No. XIII 
“for the injury or slaughter or deportation of the beloved ones, of the lot of 
Brahmanas, the Sramanas and the adherents of the other sects”.” It may be 
presumed that the great change which came over the mind of that great Emperor 
of Magadha was not an abrupt and sudden occurrence, but a gradual outcome of 
the teachings and influence of some learned scholars of Kalinga, whose principles 
were based on sympthy and tolerance towards people. Even the great Jaina 
monarch, Kharavela, whose empire extended far and wide, adopted the same age- 
old spirit of religious tolerance. In the HAatigumpha inscription of the first century 
B.C. it is stated that Khiaravela respected every sect, and it was he who repaired 
many Deva Temples.® 


| The history of Orissa in the post-Kharavela period has not yet come to 
light owing to paucity of evidence. The religious condition of India, however, is 
known to some extent from the famous Allahabad Pillar Inscription of Samudragupta 
of the 4th century A.D., which gives a vivid account of the imperial activities of 
that Gupta monarch. The Guptas were probably responsible for the popularity 
of Vaisnavism not only in Kalinga but also in the whole of India. A study of the 
inscriptions of the pre-medieval age reveals that some Gupta rulers worshipped 
Vignu as Madhava. In the Aphsad stone inscription of Adityasena, it is stated 
that a Gupta monarch, Madhavagupta, was a worshipper of Madhava. Jn lines 
11 and 12 of that inscription, we find a verse Vasudevad = iva tasmach = chhri-s(e) vana 
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[So (?)] bh-[0] ditacarana-yugah Sri-Madhavagupta = bhun = Madhava iva Vikram- 
aikarasa [h/]. Fleet translates it as follows : “As (the God) Madhava, whose feet are 
graced by the attentions of (the Goddess) Sri, (was born) from Vasudeva, so from 
him there was (a son), the illustrious Madhavagupta, finding pleasure only in 
prowess, whose feet were graced by the attentions of the Goddess of fortune”.° 


Madhavagupta, who was a contemporary of Harsavardhana, lived in the 
time of Sasanka of Karnasuvarga. Sasanka was the overlord of Madhavavarman, 
a king of the Sailodbhava tamily of Kongada Mandala (Orissa). In his Ganjam 
plates, Madhavavarman describes himself as a subordinate king under Sasanka in 
the Gupta era 300 (A.D. 620).3! It is, thus, not improbable that the Madhava cult 
which was popular in the kingdom of the Guptas also influenced the Sailodbhavas. 


In the Pattam plates of Pravarasena of the Vakataka dynasty, a contemporary of 
the Guptas of northern India, we find the following passage : 


“¢ Mahdapurusa-padamila satripayojyam (Payojani) Narayana 
Rd javi jiiyadpena (vi jfapya) dattam (dattani )” 


Mirashi, while editing these plates, interprets that the Visnu referred to 
here is the Mahapurusapada or Mahapurusapiadamila. It proves that the donor, 
Pravarasena, was a worshipper of Vispu.? 


In the Eran stone-pillar inscription of Budha Gupta of the Gupta samvat 165 
(A.D. 485) the invocation verse runs as follows : 


‘“Jayati, Vibhus = catur = bhujas = catur = drnava- 
vi pula-salila-paryyankah = jagatahsthit y- 
utpatti = lal ya (ny-adi) hetur = garudaketu. 


“Victorious is the Lord, the four-armed (God Vignu) whose couch is the 
broad waters of the four oceans ; whose is the cause of the continuance, the 
production, and the destruction, etc. of the universe ; (and) whose ensign is 
Garuda.”!® 


A similar expression regarding the qualities of Gokarnesvara (Siva) is found 
in the epithets recorded in the Svetaka branch of the early Ganga kings of Kalinga 
which runs as follows!* : 


“Om! svasti |! Se (Sve) ta(ta) [ka] dhisthdtna- 
dbhagavatas = caracaraguru [hk] sa ($a) $anka- 
$sekharadharas yah (sya) thi (sthi) tyutpati (tti)- 
pralayakarana hetor = Mahendrachalasikha- 
ranivasinah $rimad gokarnne (nne) $0 ($va) ra- 
bhat{arakasya”’ 
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From the Allahabad inscription of Samudragupta, we learn that his 
expedition to the south began at Prayiaga and passed through Dakjsina Kosala, 
Mahakantara, Mahendra, and Kurala. He reached as far as the river Tel from 
which point the Mahakaintara region extended towards the Mahendra mountain in 
Orissa.!5 Immediately after crossing the country of Mahakiantara, the Gupta 
monarch defeated a petty king at Kurala, identified with the present Kula ja, the 
headquarters of the Bhanja kings of Ghumsara in Ganjam (Orissa).*° He arrived 
at the Mahendra mountain where he liberated several petty kings captured by him. 
The route of his expedition to the south establishes the fact that from Allahabad 
(Pratigthana) in the north to the Mahendra mountain in southern Orissa (Kalinga), 
there was a highway in those days through which passed not only the army of the 
Gupta monarch, but also the Brahmanas and many high caste people. 


In the region of the Mahendra, there lived some kings of a royal dynasty, 
known as Mathara, that started its rule from the 4th century A.D. and acquired 
supreme power in the territory immediately after the expedition of Samudragupta. 
They were contemporaries of the Guptas, the Parivrajakas and the Nalas of 
Madhyabhirata who happened to be the great promoters of Vaigjavism in the 
central portions of India.7 


The Matharas played an important role in the political history of Kalinga. 
They are believed to have established matrimonial ties with the contemporary kings 
of Vengi who lived in the regions of the Godavari and Krsna and performed 
Asvamedha sacrifice with the help of the newly migrated Brahmanas of northern 
India.!® 


The Matharas used the royal title of Sakala-Kalingadhi pati and Pitrpadanu- 
dhyata. From a copper-plate inscription of Saktivarman of this dynasty, we come 
to learn that he was a devout worshipper of the God, Narayana.!° The kingdom 
of the Matharas roughly extended from the river Mahanadi in the north to the 
river Krishna in the south. 


The Matharas ruled in Kalinga prior to the migration of the Gangas 
during the 4th or 5th century A.D. Their capital was known as Simhapura according 
to their inscriptions.®” From Ceylonese chronicles we come to know that a certain 
Simhabahu migrated from Kalinga and established a kingdom there, after which 
there was close association between the royal families of Ceylon and Kalinga. The 
Matharas embraced Bhaigavatism and became worshippers of the God Narayaya, 
but from Ceylonese records it is apparent that they also followed Buddhism. Any 
way, one peculiarity which we should not overlook is the aboriginal influence of 
the Sabaras or the Pulindas on the religious spheres of Kalinga and Ceylon. V.R. 
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Ramachandra Dikshitar in his paper®* on ‘‘South India and Ceylon” writes : “there 
is still a village near Ratnapur (in Ceylon) named Havaragama, probably Savara- 
grama, which reminds us of a Sabara settlement. The Sabaras and the Pulindas 
“were forest tribes in south India aecording to the Markandeya Purana :; ‘so, this 
may point out to a migration of these tribes from South India. Further, the 
MahavamS$sa explains the origin of the Pulindas as rising out of the two children of 
Vijaya by Yakkhini Kubeni. It sounds to reason to take that the Veddhas of modern 
Ceylon are akin to these ancient tribes of Sabaras and Pulindas of South India.” 


These Pulindas, according to Dikshitar, worshipped two Gods; Puradeva, 
whose other name is Vyadha Deva, and Murugan.’ The names Puradeva and 
Vyadha Deva etymologically may mean the deity which was named Purusa Deva 
and which was worshipped by Vyadhas or Kiratas originally. The origin of the 
second deity, Murugan, according to Dikshitar, is traced to the cult of the Nagas. 
He observes : 


“If we turn to the page of Tirumurugagrupadai in honour of Murugan, we 
see that this God is propitiated by the sacrifices of fowls, goats and toddy drink. 
The worship is done by the mystic finger signs (vide Parker, Ancient Ceylon, p. 144). 
It may be presumed that the dominant Murugan cult became blended with Serpent 
cult of the Nagas, so much so that we associate the Serpent with Murugan cult 
now-a-days. Need it be said that the Murugan cult was a distinct contribution of 
South India to Ceylon.” ?* 


Regarding the association of Simhapura of Kalinga and the Bahu family of 
Ceylon, it is known from the Silappadhikadram and Manimekhalai that thirty years 
after ruling the island of Simhala the king Vijaya died leaving no issue, but he 
expressed at the time of his death, that his brother Sumitta, who had become a 
king of Sihala of Kalinga, should succeed him. So, according to the wish of Vijaya, 
Sumitta sent his son, Pandu Vasudeva, to Lanka where he received royal honours 
and was crowned king. He married a daughter of the king of Kosala who was a 
disciple of the Lord Buddha (vide the MahavamS$a). 


From these accounts of the 3rd or 4th century A.D. we infer that the contact 
of the royal families of Simhapura in Kalinga and Ceylon resulted in the mutual 
influence on religion through the agency of some aboriginal tribes who had previously 
worshipped their own Gods in both countries.® ° 


As we said before, the kingdom of the Matharas roughly extended from 
the Mahanadi in the north to the Krshna in the south. This is supported by the 
fact that their grants have been discovered in the districts of Srikakulam in Andhg 
and Ganjam in Orissa.*° From the study of some copper-plate inscriptiohs of th 
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kings, we further learn that a certain Prabhanjanavarman was a worshipper of 
Narayana (Bhagavatsvami-Narayana-Padanudhyatah),®” and that the two kings of the 
same family, viz. Nanda Prabbanijanavarman and Chandavarman, were Paramabhda- 
gavatas.®® The usc of the epithets pertaining to Vaignavism is very significant for 
the study of the early history of Vaisnavism in Orissa. It is evident that, for the 
first time, Vaisnyavism was patronised in Kalinga by the Matharas who also used 
the titles of Paramadaivata.** According to scholars, the expression, “ Daivatam 
Devaranarica”’, in the Visnu Sahasranama possibly shows that the epithet Daivatam is a 


Vaisravite term.’® 


The main parts of the territory of the Matharas extended all around the 
Mahendra mountain, where they might have installed their family deity, like the 
Gangas who immediately succeeded them. As a matter of fact, the small temple at 
the top of the Mahendra mountain (Photo 1) from archzological point of view, 
belongs to the earliest age of temple architecture in Orissa.®* This temple, with 
a unique type of architectural form, is complete only with seven huge cut pieces of 
stones and apparently belongs to the Gupta period. A similar miniature temple, 
made out of only nine cut stones, is also found on the top of the hill in the village 
of Jagamai)da, near Gunupur in Koraput district (Orissa). It is interesting to note 
that a small inscription was found on that temple and in it we read the name of 
Dharmakirti, possible the same Dharmakirti, a Buddhist monk of Kalinga, who 
defeated Kumarilabhajta.*®” It is, therefore, possible that the said temple was 
built some time before Dharmakirti. We have thus enough reason to believe 
that the temple on the Mahendra mountain was constructed during or before 
the time of the Maihara rulers of Kaliijga, who were Bhagavatas. They might 
have worshipped the image of Vispnu in the shape of Madhava or Narayana in that 
temple, although a Lingam instead of a Vaisnavite image is now installed there. 
The question arises, whether Narayana or Madhava, the popular god of Kalinga 
of the Mathara period, was installed on the top of the hill as the family deity of the 
Majhara kings, or was it a subsidiary god worshipped in some part of the 
neighbouring plain. We would like to point out that in the days of the Maitharas, 
the Mahendra mountain had already become an important seat of religion. 
This is proved by the copper-plate inscriptions which record that it was an abode 
of the Siddhas, the Sadhakas and the tapasvis, “* prasiddha-Siddhatapasadhyusita- 
kandarodara-M ahendra-giri$ik hara-$sekharas ya-surasura-gurossakala tribhuvana-maha- 
prasadanirmanaika-siitradharas ya-bhagavato Gokarna-svaminah.”’?? So, the top of the 
Mahendra was not an uninhabited tract, covered with jungle, but a place frequented 
by yogis and tapasvis, and also visited by pilgrims on their way to religious shrines. 


| In the Mahabharata, Vana-Parva, (Ch. 114), we find that the Paydavas on 
their way td Kalinga, arrived at the river Vaitarani where they took their sacred bath. 
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Their guide, the sage Lomasa, advised them to climb on a Vedi, which had been 
raised by Bhiideyi, at the request of the sage Ka$syapa. Lomasa asked Yudhisthira 
to climb upon the Vedi to be blessed and thus to acquire divine prowess.?3* The 
Pandavas accordingly climbed on the Vedi after they had had a sacred bath in the sea 
and went to the Mahendra hill to rest during the night. Some scholars interpret 
that the Ved? mentioned in the Mahabharata may be identified with Puri or the 
Nilacala. Unfortunately, we do not have any trace of a hill in the neighbourhood 
of Puri or on its sea-shore. From the descriptions of the Mahabharata, we have to 
search for this Vedi? which must have been on the mountain or near the mountain, 
close to the sea-shore and was considered as a sacred place. Which other place in 
Kalinga fits with this description if it is not the Mahendra mountain ? 


It will not be out of place to point out here that actually there are threc 
dilapidated temples on the Mahendra which bear the names of Yudhisthira, Bhima 
and Kunti (Photo 2).°5 According to the local tradition, these temples were 
constructed by the Pandavas when they visited this locality. This tradition seems 
to have been current even as early as the time of Chodaganga (1078-1148), in 
whose copper-plate inscriptions there is a verse describing that five brothers of the 
Ganga dynasty, Kamarnava, Danarnava, Gunarpava, Marasimha and Vajrahasta, 
came to the Madendra region where, like the five Pandavas, they worshipped the 
god Gokarna-svamin.3° As the court poet of Codaganga (12th century A.D.) 
metaphorically described the pilgrimage of the first Ganga princes of Kalinga as 
akin to that of the Pandgava brothers, it is quite apparent that this tradition was not 
unknown to him. 


The Sailodbhava kings of Kongada regarded the Mahendra mountain as 
the sacred seat of their progenitor. From the pra$sastis of the Gangas of Kalinga 
and the Sailodbhavas of Kongada, whose rule began after the decline of the 
Matharas, it appears that the former regarded GokarneSsvara as their family god, 
while tlie later regarded Svayambhi as the progenitor of their family. This god 
bearing the names of Gokarnesvara and Svayambhi was possibly installed on the 
top of the Mahendra Mountain.®? 


The kings of Kalinga, including the neighbouring kings of Daksina 
Kosala or Maha Kosala and Vengi, namely the Sarabhapuriyans, the Pandus and 
the Vigpnukundins respectively, adopted Bhagavatism as their state religion. This 
is evident from the epithets recorded in their respective inscriptions.”® In the 
inscription of Hastivarman of the early Ganga dynasty of the Ganga era 793°, 
corresponding to either A.D. 577 or 705, mention is made of his granting a village 
in the district of Varaha Varttant in Kalinga to the God Viggu who is described 
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as the Bhagavate saptarnavasdyine- 
Saptasamopagitaya-saptalokaikanathtya-ranabhitodayda- 
bhidhandaya-Nardyandya, 


In spite of the fact that Hastivarman styled himself as Paramamdhe vara 
and claimed to be a devout worshipper -of Gokarnesvara (Siva), he gave charters 
in favour of the god Narayana. This proves that there was no conflict between 
the Bhagavatas and the Mdahetvaras in the 6th or 7th century A.D. or at least before 
Sankaracarya propagated his Siddhanta of Advaitavada. 


Contemporary with the Matharas in the western regions of Orissa, the 
Nalas were ruling over a portion of Dak¢éina Kof$ala, comprising the modern 
Koraput district of Orissa and Bastar and NAagpur in Madhya Bharat. In the 
Pojagadh Stone-inscription of Skandavarman, son of Bhavadatta of the Nala 
family, it is said that he installed a foot-print of the Lord Visnu in a place called 
Puskari. In that grant, the first verse of the Pra$sasii is in the praise of Hari, who 
is described as one who “was victorious, is victorious and will be victorious” 
(Harina Jitam-Jayati Jesvatyesd gunastu).*° A similar expression is also made in the 
Visnu-Sahasrandma as Vijayojetad. Yn the sixth line of the inscription there is a 
passage known as ‘Purusdyapuram’ which may be explained as the home of Purusa, 
who is none but Hari or Vigpu.¢ 


In the age of the Guptas and that of the Pusyabhitis, we find evidence 
of the popularity of Vaignavism in the kingdoms of Daksgira Ko¢ala, Vengi and 
Kalinga. The Gupta age was characterised by the evolution of Neo-Brahmanism 
and Vaispavism in the territories which came within their fold in the south. 


In Dakginakosala there flourished a king in the time of Hastivarman of 
Kalinga whose name was Mahatsiva Tivaradeva. His father, Nannadeva, was a 
feudatory chief under one Mahasudevaraja of Sarabhapura. According to the 
Rajim and Baloda plates, Mahasiva Tlvaradeva used the glorious title of “Sakala 
Kosaladhipati’’*® and he was a devout worshipper of Vigpu having the epithet of 
Paramavaisnava. These grants of Tivaradeva of the Pandu dynasty were issued 
from Sirpur. Nannadeva’s father, Indravala, as is mentioned in an inscription of 
Sirpur (discovered by Beglar and referred to by Cunninghum in 1884),*3 was a son 
of Udayana, who belonged to the Sabara lineage. This King, Udayana, is said 
to have been captured and released by a Pallava king named Pallavamalla 
Nandivarman.** If Udayana of the Sirpur inscription is identical with the Sabara 
king of the same name of the time of the aforesaid king Nandivarman, then we 
have to presume that another Sabara king named Sabaraditya, who is said to 
have been defeated by Kamarnava, the first Ganga king, on the peak of the 
Mahendra, might have had some relation with Udayana and also with the 
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Papduvam$si king of Daksiyja Kosala. Pulindasena, a leader of the Kalinga- 
Janata*° and a devout worshipper of the god Svayambhu, might also be linked 
with the same Sabara-lineage, whose successor is taken by the court-poets of the 
Sailodbhava kings as belonging to the Ksatriya race, Sailodbhava by name. 


In the Rajim Mahatmya, it is said that the Mahanadi river bore the name 
of UtpaleSsvari ; the course of the river below its junction with the Jonk is still 
known as the Citrotpala. Richard Jenkins, as stated by Cunningham,*® discovered 
this Maharmya in the early decades of the 19th century. It is further known that 
the temple of Rajivalocana at Rajim is surrounded by a group of temples dedicated 
to Varaha, Narasimha, Badariniatha, Vamana and Jaganndatha, Rajesvara and 
Danesvara, the last two being Siva-temples. We thus conclude that the Pandu- 
vams1 kings, from the time of Tivaradeva onwards, used to worship Visnu in his 
various forms. We have already stated that the Panduvams$i kings were probably 
of the Sabara lineage whose association with the origin of Jagannatha is gathered 
from traditional accounts. Cunningham assigns these temples to about the 5th 
century A.D. on archzological and stylistic considerations. So, our conclusion 
regarding the original Sabara kings of this locality, as well as of the Mahendra 
region, where the founders of the Ganga dynasty of Kalinga defeated one Sabara 
king, named Sabaraditya, is well established. 


Under the patronage of the rulers of Daksina Kosala who embraced 
Brahmanism, Buddhists and other sects enjoyed equal privileges with the Brahmapas. 
The Mallar plates of MahiSivagupta reveal that fourteen Arya Bhiksus lived in a 
Buddhist Vihara at a place known as Taradamsaka.*” This Vihara was formerly 
established by Alaka, wife of Kiradeva. The Bhiksgus of this monastery were granted 
a village called Kailasapura in Taradamsaka-Bhoga by Mahasivagupta who used 
the title of Paramamahe$vara.*® The inscription further states that these fourteen 
Arya-bhikgus were granted charters on the advice of one Bhaskaravarman, who 
was a maternal uncle of the king. There was a king named Bhaskaravarman, 
who lived in the country of Pragjyotiga (Assam) in the 7th century‘A.D. For want 
of evidence we are not able to identify the Bhaskaravarman of this period with the 
king of the same name who lived in Pragjyotiga. But, regarding the influence of 
Buddhism of Assam over Dakgiya-Kosala and Kalinga we may trace that it was 
possible only after the migration of the Bhauma-Kara kings to Orissa in the first 
half of the 8th century A.D. 


The Buddhistic sculptures found in different places of Madhyabhbharat, 
including Sabarinarayana, have features which indicate the Buddhistic influence 
on this land before Vaisnpavism was established in that region. The name, 
Sabarinarayana, suggests that it was dcminated by tte Sataras, an atcriginal tribe 


2 
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of the area. The place, therefore, seems to have attained religious importance 
before the advent of the Pandus and the Sarabhapurians. No epigraphical evidence 
is available to establish the exietence of any king in that locality who embraced 
Buddhism ; but, we are sure from the records of the Chinese pilgrim, Hiuentsang, 
that this part of India was under the influence of -the great Buddhist monk, 
Négarjuna, who lived in South Kosala in a Buddhist monastery. He was highly 
regarded by the Buddhists for his supernatural powers. Hiuentsang says that the 
king of South Kosala was “a*° Kgatriya by birth, a Buddhist in religion, and of 
noted benevolence.” This reveals that a Kgsatriya chief of that country who was 
a follower of the Varnasrama-dharma was also a patron of Buddhism. We may, 
therefore, assume that some powerful Buddhist monks, like Nagarjuna, tried to 
popularise their doctrine in this tract, and did even secure followers from the lower 
ranks of contemporary society. It is no wonder that the Sabaras extended their 
support to the Buddhist faith. 


As has been said before, after the Matharas of Kalinga in the country of 
Kongada, lying to the east of Daksina Kosala and contiguous of Kalinga, there 
lived the Sailodbhavas. Their kingdom was situated around the Chilka Lake. 
From their inscriptions we know that they used the title of Paramamahe$vara and 
performed the Vedic rituals like Asvamedha and Vajapeya.’®° In the Banpur 
Plates of Madhyamaraja there is a verse which throws light on the religious condition 
of Kongada.’*® Madhyamaraja’s predecessor, Madhavaraja, is described, in his 
Khurda plates, as a follower of Saivism while he compared himself with god 
Cakradhara or Bhagavan Madhava. This is an important fact for our consideration 
regarding the religious belief of the kings of Kongada : the name of Bhagavan 
Madhava has been used as a synonym for Cakradhara (Visgnu).2 ® 


It is necessary to point out that the insignia of the Cakra was recognised 
even from the time of Asoka when the symbol of Dharmacakra was first introduced. 
Jn some Pali texts, the Anguttara Nikaya and Mahdasudarsana Sutta,®® we find that an 
emperor should possess even precious things, one of which is the Cakra Ratna. 
According to pojular tradition in Orissa, the god Nilamadhava is associated with 
the god Purugottama. It indicates the importance of the god Cakradhara-Madhava 
referred to in the Khurda plates.” * 


From the Buguda Plates, we know that Pulindasena, who was a leader of 
the Kalinga-Janata, worshipped the god Svayambhiu on the top of the Mahendra 
where he received a boon that a stalwart youth would come out of a rock after it 
had been split. He was called Sailodbhava, after whom the family was named.’® 
We have already stated that the Sabaras predominated the country of Daksina 
Kosala before the advent of the Panduvamf$i kings. Similarly, they (the Sabaras) 
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dominated Kalinga, centering ronnd the Mahendra Mountain, before the 
Sailodbhavas came into prominence. Like the religious centre of Daksina Kosala 
at Sabarinarayana, the Mahendra region was also considered to be another such 
centre which originally belonged to the Pulindas or the Sabaras. We have further 
stated that the importance of the Mahendra was recognised, even in the time of the 
Matharas, who lived there before the Sailodbhavas and the Gangas. From the study 
of the religious history of this locality we may conclude that the religious conditions 
in the countries of Daksina Kosala and Kongada were almost similar being 
interlinked through the agency of the aboriginal tribes, namely the Sabaras. 


From the family history of the Sailodbhavas, weg learn that Madhavaraja, 
who was a subordinate king under Sasanka in A.D. 620, suddenly attained the 
status of Sakalakalingdadhipati at the time of issuing his Khurda®® plates. But, after 
a few years, he and his successors ceased using the glorious title, “the Lord of all 
Kalinga.’”’ It proves that the country of Kalinga was captured by the Gangas, 
sometime about the first half of the 7th century A.D. Here we can safely assume 
that the Rastradevata, they used to worship on the Mahendra, first in the name of 
Svyambhi and thereafter as Cakradhara Madhava, was not overlooked by the 
Gangas. 


Now, if an aboriginal god, possibly made of wood, was installed on the 
Mahendra mountain and worshipped by the Pulindas or the aboriginal Sabaras®? 
under some name in their own language, and if that was taken as the divine lord 
of the country of Kalinga, it is presumable that the Matharas, who were Bhdagavatas, 
devoted to the god Narayana, might have worshipped the former according to their 
faith under the name of Narayana or Purugottama Narayana. 


The Buddhists, during the Sailodbhava period, seem to have embraced 
Saivism and adopted Linga worship when they tried to assimilate the phallus 
emblem of Siva as indentical with and inseparable to their Lord Buddha. With 
this notion they inscribed part of their own sacred verse namely “Yo Dharma hetu 
pravabha heturjasya Tathdgatah’”’ on a Lifngam. One such Lingam was discovered 
from the district of Balasore. ® ® 


Similar Siva worship by a Buddhist king of Java may be taken as a 
significant reference while considering the synthesis of Buddhism with Saivism as 
well as Vaignavism. In this connection we refer to an important inscription of 
Erlangga from Penanggungen (Surabaya of Java of Saka year 963) where the 
invocation verses are inscribed as follows :— 


Svasti : Tribhirapi gunairupeto nrnadmvidhane- 
sthitan tattatpralaya-Aguma iti yah prasiddhastasmaiahd- 
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tre namassatatatam-agani-tavikramaguruna Pran- 
amyamanassuradhipena Sada ! 


B. R. Chatterjee translates these three verses as follows®? :— 


Verse 1:- Hail, May honour be always given to the creator (Brahma) who 
in his creation and preservation is endowed with all the three 
qualities (gunas) but is without any (guna) at the time of 
destruction. 


Verse 11 :- Honour ,be also to him who is well-known in the world as 
Trivikrama (Vignu) and who is at all times saluted by the Lord 
of the Devas (i.e. Indra) who is great on account of his immense 


prowess. 


Verse III :- Honour to Siva who (in bounty) surpasses the wish-giving tree, 
who though called sthanu (lit. motionless) moves with great speed 
and who through his qualities satisfies the desire of the living 


beings. 


In another inscription on the same island found at Kelurak (which was 
incised in Saka 704 i.e. 782 A.D.) we find that the Buddhist god Manjusri whose 
symbolic feature corresponds to the two rounded eyes and the mouth of the present 
image of Jagannatha has been depicted in that inscription and has been described 
to be the assimilation of three gods namely Brahma, Vignu and Mahesvara who are 
responsible for the creation, preservation and destruction of the world. The 
relevant verse in that inscription runs as follows®® : 


*“ Ayam sa vajradhrk Srimdan Brahma Vignummahe$varah- 
Sarvadevamaya svami mahijuwvagiti giyate.” 


Our reference to these epigraphical quotations from Java of the 8th and 9th 
centuries A.D. proves that a similar conception of religious precepts prevailed among 
the Buddhists of that island who possibly borrowed ideas from the Mahayanists 
of the coastal tracts of Kalinga and also from the Brahminical sects who worshipped 
the god Vignu lattributing him the qualities of srsfi, sthiti, pralaya i.e. creation, 
preservation, and destruction, during the reign of Budhagupta in the 5th century A.D. 
It proves how the original idea of worshipping the ragfradevata of a kingdom with 
these supernatural powers of creation, preservation and destruction, had influenced 
the Buddhists and spread throughout the world of ,Mahayanists both in India and 
in eastern archipz&lago. 
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The same deity was perhaps earlier called Narayana by the Matharas, 
Gokarnesvara by the Gangas and Svayambhi by the Sailodbhavas. After the 
Sailodbhavas, the Saivite kings, the Gangas, probably called the same deity 
Gokaryesvara in the form of a Siva who, according to them, was responsible for 
the prosperity of the royal State. Although an unknown primitive god was 
worshipped by the followers of Vignu, Brahma and Siva according to their faith, 
they did not dare change the iconographic features of the deity, which would have 
wounded the religious sentiment of the aboriginal tribes who formed an important 
part of the militia of these countries. If any image corresponding to the peculiar 
image-type of Jagannitha could be found in the Sabara country, we could have 
unhesitatingly suggested that the former was the prototype of the latter. But, in the 
absence of any such image, we ,have to seek for other data to explain the form of 
the three peculiar images comprising Purugottama Jagannatha and his associates, 


now enshrined in the temple of Puri. 


There existed from an unknown time a practice in Orissa that a god or 
goddess should be installed in each home, in each village and in each town or fort 
named grihadevata, gramdadevatd, nagaradevat@ and durgadevazd respectively. These 
gods 01 goddesses were expected to protect a family, a village, a town or a fort from 
all calamities. Similarly, in the case of each country there was a Rdstradevatd who 
was to take care of the safety of the country. This peculiar custom influenced not 
only the high castes, but also the local aboriginal tribes, and this practice is still in 
vogue among them. There is, however, a clue to determine the existence of a 
Rastradevata in Dakginakosala at Sabarinarayayja and another in Kalinga at the 
Mahendra ; they were taken to bce the family gods of the royal families of these 
kingdoms. This idea of the Radstradevata, who was supposed to protect the 
kingdom where he was worshipped, has come down to us from the Buddhist Jatakas 
of the 5th or 6th century B.C. For example, in the Culla Kalinga Jataka, it is 
mentioned that once there was a war between the kings of Kalinga and Asvaka, 
and that their Rdysfradevatds fought each other in the shape of two bulls, black 


and white.® 2 


In between Dakgsiia Kosala and Kalinga there was an extensive forest- 
kingdom known as Mahakaintara in the time of Samudragupta. That country was 
under a royal family whose members were described as “Stambhesvari Padabhakta’”’ or 
the devout worshippers at the feet of goddess Stambhesvari. The country itself 
was subsequently known as Gondrama. 


A copper-plate inscription discovered in Terasinga (Kalabanydi District) 
discloses that about the 4th or 5th century A.D.°*® there was a local king named 
Tustikara, who was a worshipper of Stambhesvari. This deity is called Bhagavati 


Digitized by srujanika@gmail.com 


14 The Cult"of Jagannatha 


in the copper-plate grant. Since the shape of the goddess Stambhe$vari resembles 
a wooden pillar, corresponding to the Sabara image installed in every Sabara 
village, we may infer that originally a goddess, installed in the countiy of Gondrama 
inhabited by a aooriginal tribe was a subsequently worshipped by king Tusftikara 
and after him by the Sulkis and the Bhanjas of Gondrama and Khinjalimandala 
respectively. “ihe goddess possessed the Sanskritised name, Stambhesvari, given by 
the Brahmanas.- While discussing the Hindol plate of Kulastambha, D. C. Sircar 
says, “Stambhesvari was the family deity of the Sulkis of Orissa”’.°# According to 
him, the representation of the goddess was probably made out on a Stambha 
indicating a Sivaliniga. But, according to S. N. Rajaguru, it is an aboriginal goddess 
which was subsequently taken by the Brahmanas. In this connection Rajaguru 
says, “In every village of these hill tribes we find one or two wooden pillars, small 
in size, and worshipped by villagers on ceremonial occasions”. It is, therefore, 
provable that these piliar deities were named “‘Stambhesvari” by the Sanskrit 
Pandits wvho were mainly responsible for Aryanising these aboriginal deities. The 
Tantrayana, which is called “Sabari Vidya”, is nothing but a transformation of the 
religion of the, Sabaras.°* This is a glaring example of the blending of dogmatic 
belief in mysticism with primitive superstition. The human sacrifice which 
prevailed among these hill-tribes was adopted by the Aryans who assimilated it into 
their own religion and called it Naramedha. All these accounts give some idea as 
to how the so-called Hindu religion became an admixture of heterogenous cults 
embodying the precepts of different tribes in different times. In the Kadlika-Purdana 
we come across the name of the Sabaras as worshippers of the Goddess Kali. 
Pargiter has rightly observed, “ [he Aryans met with religious practice and belief 
among the people wuom they ruled over or came into lasting contact with and 
have assimilated among them gradually, thus modifying their own religion to a 
certain extent”. ® 


Like the history of the god Narayana or Svayambhiu in South Orissa (Kalinga) 
and that of the goddess Stamohesvari in West Orissa (Gondrama), the history of 
another contemporary god in the Central and Eastern parts of Orissa (Tosali) may 
be traced with tue help of two copper-plate inscriptions of about the 6th or 7th 
century A.D.,“° the Kanas piate of Lokavigraha and the Olasing Plate of Bhanu or 
Bhanuvardhana.’® That god is called Maninagesvara and was probably installed 
on the modern Mainaka or Mayinaga mountain in Rapapur in Puri District. 
Not far from Kanas and Olasingh where these copper-plates were discovered, there 
is a mountain called Maninaga in the ex-State (Garjat) of Ranapur on which there 
is a temple of Manpinaga. Today, the presiding deity is not traceable, and in his 
place a small image of a goddess is worshipped ; but, it is quite significant that 
the goddess is still worshipped by the Khonds, an aboriginal tribe of Orissa. 
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The worship of Naga is said to have originated among the aboriginal 
tribes, and in the Brahmanical age it was accepted by the Hindus as Baladeva, an 
incarnation of Sega or Ananta Naga. The Niga-cult attained popularity throughout 
India from very early times, and the deity Baladeva was worshipped not merely as 
a demi-god but as the elder brother of Krg}a. At Remuyja in Balasore district in 
North Orissa there js a single image of Baladeva, still worshipped as the incarnation 
of the Sega or Ananta Naga. At the mouth of the Suvarnarekha in the same part 
of the district, the temple of Maninaga still stands. So, it can be inferred that in 
the country of Tosali the image of Maninaga was the popular Rdstradevata which 
in course of time came to be regarded as Baladeva. It is not improbable that after 
the downfall of the failodbhavas, when the countries of Kongada and Tosali 
were ruled by the Bhauma-Karas, the gods Purugottama and Balabhadra and the 
goddess Stambhesvari might have been worshipped as the Radstradevatds in the 
newly formed kingdom. This seems to have been one of the main factors in the 
evolution of the image type of Purusottama-Jagannatha which comprised three 
separate icons of Jagannatha, Balabhadra and Subhadra. 


We should now discuss briefly the religious outlook of the Sabaras. 
According to a popular Sabara tradition, two brothers, Rama and Bhima, came®® to 
the top of the Mahendra Mountain where they settled and occupied the entire 
range of mountains extending as far as the Vindhyas in Central India. Like many 
other tribal races, the Sabaras had a peculiar conception about their religion. 
They worshipped a large number of gods and demi-gods for the welfare of their 
country, their profession and their families. In all aspects of life, they believed 
that some supernatural power was responsible for their good or evil.**° This 
idea induced them to absorb all the gods of different cults into their own pantheon. 
The Sabaras were not only accustomed to accept all gods and goddesses but also 
to worship them in their own way in crude forms. For example, in Sitabinji in 
Keonjhar District (Orissa), they worshipped Sita in the form of a stone image in a 
cave, thinking that, that was the place where Lava and Kusa were born. We may 
further cite that the Linga of Madhukesvara at Mukhalingam was discovered by the 
Sabaras, and subsequently taken over by the Brahmanas in the time of the Gangas.”° 


Originally the’ Sabaras spread over a wide region. But, when the 
Brahmar)as migrated to these same regions, they found that these Sabaras worshipped 
several gods and goddesses whom they called in their language “Kitung’”. The 
new settlers did not disturb their practice and were not keen to install their own 
gods lest they should injure aboriginal sentiment. But, on the other hand, they 
themselves tried to worship the local gods by Sanskritising their names as in the 
case of the goddess Stambhesvari and Svayambhi. It is not out of place to mention 
here that the term “‘Svayambhu’? was not only used by the Brahmanical priests for 
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Siva or Brahma but also by the Jaina gurus for the Tirthankaras."®” We have already 
said that the land of the Sabaras extended from the feet of the Mahendra as far as 
the Vindhya mountains within which Sabarinarayana is situated (vide map). In 
this connection the following observation made by Rev. J. Long during his visit to 
Orissa in January 1859 may bc quoted. 


“Antiquarian enquiries in Nepal, Ceylon and China show that the Buddhism 
so noted in its regard for enlightening the masses and opposing caste, was for ages 
predominant all through Orissa both among rulers and people, though Orissa DE 
now the garden of the Hinduism and Jagannath its Jerusalem. Even Jagannath 
itself stands on the site of a Buddhist temple and contained the celebrated tooth of 
Buddha, which was kept there till the 4th century A.D.” “When it was carried 
for a short period to Patna, the ancient Palibothra then the capital of North India, 
it was soon after brought back to Puri, but on an invasion of the country, it was 
conveyed in A.D. 311 by a king’s daughter concealed in her hair to Ceylon, which 
was then becoming a place of refuge to the Buddhists from the Brahmin’s rage. 
Prinsep, Lassen and Burnouf have established from the evidence of manuscripts, 
inscriptions on pillars and rocks etc. that Buddnism was the State religion of India 
from the days of A$Soka from the 3rd century B.C. to the 4th century A.D. while 
the Chinese traveller Fa-Hien & Hiucn Tsang give us information of its prevalence 
up to the 7th century A.D.” 


Long has rightly observed that “‘there are various points besides this, in 
connection with Jagannatha, which seem to indicate that it was an eclectic system 
selecting from different sects and incorporating all; though Jagannatha gives 
much ascendancy to the Vaignavas, yet the Pandas at Jagannath all belong to the 
Sakta sect of the Saivites ; they do not, however, practise those horrible obscene rites 
observed by the same sect of Santipur.”7® 


The theory applied in the case of Svayambhu of the Mahendra is also 
applicable to certain images of Central India at Sirpur which have the same 
iconographic features. Cunningham’s view may be quoted here in connection with 
the image of Sabari Narayana. He attempts to attribute to it the features of 
Buddha : “The figure inside is said to be of black stone about 3 feet high, it 
represepts a two armed and two-legged seated human figure. The legs crossed, one 
hand resting on the thigh, the other below the chest held horizontally. The statue 
is said to be precisely that At Rajim known as Rajivalocana’s, and like it is clearly 
Buddhist resembling the great statue of Buddha at Rajjhana and about the same 
also in height ; they are, however, full statues and not altorelievos. At the extremity 
of the Colonnade built in front of the temple, is a statue said to be of Garuda. 
I could not see this or examine it, there is also a statue of Hanuman. To the 
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right of the entrance of the temple is a loose pilaster with a sculptured figure similar 
to the pilasters described at Siripur ; this female figure is now known as the statue 
of Savarl. The legend is that here Sabari worshipped Rima, and as a boon asked 
that her name should precede his ; hence the name of the place Sabarinarayana 
(shortened to Seorinarayana) which was also later named as Savaripur.” 2 “This 
place is within a distance of about 3 miles from the confluence of the River Jonk 
and the Mahanadi. This is the religious seat of the Pandus which is popularly 
known as Sabarinarayaya. According to a traditional account, it is the place 
where Ramachandra on his way to south met Sabari who worshipped him with 
ripe mangoes. So, the image of Narayana being associated with the name, Sabarl, 
has been worshipped there. It is situated on the left bank of the Mahanadi below 
its junction with the Jonk river ; it was a very important place of pilgrimage. 
According to Cunningham, it is “‘a well known place of pilgrimage and being on 
the route to Puri from Central India, always contains a number of pilgrims 
en route.””* SAarala Das, a famous poet of Orissa of the early 14th century, suggests 
that Jagannatha was brought to Puri from Savari narayaya.?” *% 


The age to which the sculptures and monuments of this locality belong is 
an important period in the integration of different religions, viz., Buddhism, 
Saivism and Vaignavism. 


We need not imagine that the place assumed importance suddenly in the 
time of the Panduvam$i kings of Kosala. We have to trace the sanctity of the 
locality to a more remote antiquity with the help of some relics of Buddha and Jaina 
images found there. Although we have no evidence of the existence of any Jain 
of Buddhist king in that locality, we know that some Buddhist monks like Nagarjuna 
lived in that area. 


Actually, remnants of these religions are traceable in the vicinity of Savaripur 
or Sirpur, the ancient capital of the Panduvam$i kings, who were called 
Sakalako$saladhipati. Immediately after Mahasiva ‘Tivaradeva, his successor 
Mahatfsivagupta Balarjuna praised his family god Narasimha, who is taken by the 
prasasti-writer as Purugottama, for he starts with the mangalacarana “Om Namo 
Purusottamaya.”’" 5 


When we turn to Buddhist literature, we find that some aboriginal gods and 
goddesses were taken by the Mahayinists into their own pantheon. According to 
Taranitha, Mahasiddha Savari was an important monk who converted the minister 
and the king of Orissa and one .Maitra or Maitragupta who afterwards lived in 
Nalanda.?”° The goddess Parpa-Sabari is highly regarded in the Mahayana School.”” 
It is clearly evident that the Sabaras of Daksipa Kosala, Kalinga and Konigada 

3 
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were closely associated not only with the Brahmanas but also with the Mahayana 
Buddhists. 


The Sabaras also took into their pantheon some Brahmanical | 
goddesses along with the Lord Jagannatha. They worshipped their god under the 
name of Kitung who are ten in number and are regarded as brothers. Their names 
are Bhima, Rim&a, Hodepulu, Peda, Rungjung, Tumernna, Garsada, Jaganta, 
Mutta and Teata.?® The Sabara tribe as a whole, according to the present 
tradition, has been classified into seven sections out of which one is known ଶଃ Jara 
Sabara. This class of Sabaras mostly live in the confluence of the Indravati and 
Sabari in the Western part of Orissa. A family of the Jara Sabara tribe is known 
as Raju or the king of the tribe. Their family deity is Nilaméadhava whom they 
worship in their own primitive and crude way. A place called Darkonda situated 
on the borders of the modern Andhra and Madhyabharat is their religious centre 
where the said Nilamadhava is installed. To reach Darkonda onc has to proceed 
from tNarsanpattam Road railway station by bus to Chintapalli, and from there 
to Sarapapalam village and then to Krishnadevapetta which is about ive miles 
from Darkonda. The name Darkonda we presume, is a synonym of Dvarakanda 
or the hill which was formerly the gateway between Kalinga and Dakginakosala. 


gods and 


The deity of Nilamadhava is four armed having all the four attributes of 
Vigyu. Further the Rijus used to go to Nilamadhava of Kantillo (Orissa) as their 
centre of religion which they consider to be the holy land of their family. There 
are a number of Madhava images found in different parts of Orissa known as 
Niali Madhava, Lalita Madhava, Ganga MAidhava, Sabari Madhava and Mudgala 
Madhava, etc. It appears that there are fourteen Madhava pithas in Orissa. The 
reason is, that Nilamadhava is the previous form of the present Jagannatha, 
worshipped in Nilacala. The ancient name of Jagannatha which is still in vogue 
in Sabara villages in Orissa is “Jaganaelo”’ made of wood. The name of the deity 
in the Sabara languages is Sonam and the images have the name of Kitung. Of all 
Kitungs, Jaganaelo is the greatest and he is called the Lord of all the Lords and the 
Lord of the universe, according to Sabaras. 


Buddhist iafluence ‘on the Sabaras was not only confined to the southern 
and western portions of Orissa, but also present in the north-east. About the 
5th or 6th century A.D., the present districts of Balasore and Keonjhar happened 
to be the seats of the Mahayanists who used to worship their gods and goddesses in 
association with the Sabaras. For example, in Sitabinji (Keonjhara District) there 
are some monuments of that period where the fabaras act as the main priests. 
In course of time, the Brahmanas associated with them, and the former installed 
some Saivite images such as those of Mukbalinga, GaneSsa, and Kartikeya. In 
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the district of Balasore, where the Suvarnarekh& falls into thé sea, there existed 
some Buddhist Viharas, and a large number of the Mahayanists, belonged to the 
Arya-bhikgu-sanigha. This fact came to light from a recently discovered copper- 
plate inscription of the time of Maharaja Gopacandra at Balasore, who gave his 
consent to one Acyuta, a subordinate king of his, to donate some lands in favour of 
the Arya Sangha for establishing a Vihdra and for worshipping the god 
Avalokitesvara.” ® 


There was a mutual understanding between the Brahmanas and the Buddhist 
Sramanas. Most probably, that understanding continued in this country from 
the time of Asoka. But, towards the beginning of the first half of the 7th century 
a political and religious contest ensued between two groups of rulers headed by 
Harsavardhana of Kanauj, who was a Buddhist on one side, and Sasanka of 
Karnasuvarna who was a Hindu on the other. That is the time when Hiuen-Tsang 
visited this land and when Harsa extended his support to the University of Nalanda, 
a popular seat of learning.°° His rival Sasanka attempted to spread the Brahmanical 
religion in eastern and north-eastern India so that, according to a Buddhist literary 
work, the Aryamatijusrimiulakalpa,°*® Sasanka was condemned as a notorious icono- 
clast while, in the Ekamrapurdna and the Kapila Samhita of the Brahmanas he 
was praised for his great achievement relating to the establishment of Saivism in 
Ekamra-Ksetra.® ? 


Towards the end of the middie age the rivalry between the Buddhists and 
the Briahmanas took definite shape. We presume that their differences started 
long before Sasanka when the Guptas brought Orissa under their control. The 
Bhatskaresvara temple at Bhubaneswar had a Buddhist lion-capital which was 
discovered in the precincts of that temple and which is now an exhibit in the 
Orissa State Museum ; it bears some inscriptions of the 5th century A.D. It clearly 
indicates that in the later part of the Gupta age, an attempt was made to destroy 
some Buddhist monasteries and to replace them by Saiva temples.°3 The result 
was that many Buddhist images were set up in the Hindu temples ; this can 
still be noticed in different places of Orissa. Students of iconography, however, 
cannot positively identify and fix the exact period of these hybrid images. 


The Midnapore Plates of Somadatta and Subhakirti reveal the religious 
outlook of the people of this country of the time of Sasanka. The relevant passage 
from the said inscriptions is quoted below.® * 


“Visnoh Potagrabiksepa Ksanabhdavita Sadhyasam 
Sesa Sega Siromadhya madhyasinamahatanu 
Kamarati$sro bhragta Gangaughaghadhvasta Kailmasam 
Sri Sasanke Mahimpate catur jaladhimekhalam.” 
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Dr. R. C. Majumdar translates this verse as follows :— 


“while the illustrious Sasanka is protecting the earth; whose girdle is 
formed by the four oceans, whose sins are washed by the Ganges fallen from the 
head of the enemy of the Cupid, i.e. Siva, whose great body is placed in the infinite 
hoods of the Sega and who was agitated when Vignu (in the form of a boar) cast 
his snout (to raise her)”... 


A few years after the death of Sasanka, the Chinese traveller, Hiuen-Tsang, 
visited the land of Kongada—the present-day Puri and Ganjam districts—where he 
noticed one hundred Deva temples and about ten thousand Tirthikas.°’ It reminds 
us of the yogis and munis (sages) in the forest tracts of Kongada who, by undergoing 
many physical hardships, which are described in the Banpur plates of Madhyamaraja 
of the Sailodbhava dynasty, attempted to attain salvation. Here, the court poet 
makes a comparison between the practice of austerities by these siddhas and yogis 
of the forest-area and the performance of yajria by a king like Madhyamaraja in his 
abode. According to him, the latter is an easier process of attaining salvation. 
It shows that the court-poet indirectly condemns the yogis and siddhas in the 
Banpur plates and supports the action of Madhyamaraja. Therefore, our 
conclusion should be that the Brahmanas of that age tried to ignore the yogic 
practices of the Buddhist monks and Jaina Sadhakas.®8 ° 


Towards the close of the 7th century A.D., Kongada was ruled by 
Dharmaraja, whose queen Kalyaypadevi donated lands to a Guru named Ekajata 
Prabuddhacandra, a disciple of Darhadacarya Nasicandra. From these names we 
presume that Kalyanadevi was either a Jaina or a Buddhist. It is not out of place 
to point out here that a large number of Buddhist images, made -of different metals, 
have recently been excavated from the banks of the river Salia (Salima) at Banpur 
(Puri district). These are now preserved in the Orissa State Museum, Bhubaneswar. 
These images belong to the School of the Tantric Buddhist of the Vajrayana sect. 
It is interesting to note that Banpur is an-important seat of Tantrism for the goddess 
Bhagavati, who is supposed to have been worshipped by the Brahmanas when the 


assimilation of the Buddhist Vajrayana or Tantrayana with the Brahmanical 
Tantrism took place. 


The metal images of the Banpur hoard belong to the 8th or 9th century A.D. 
This was the time when the kingdom of Kongada was conquered by the Bhauma-kara 
kings who embraced Buddhism. It is quite probable that the difference between 
the Brahmanas and Sramanas which appeared in the time of the Sailodbhavas 
disappeared after the Bhaumas came into prominence. There was an attempt to 
create harmony in the religious sphere of this country by assimilating the pantheon 
of the Buddhist Tantrism into that of the Brahmanical $aktism. 
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We cannot definitely establish the historical importance of Puri on 
archzological and epigraphical grounds before the 7th century A.D. The temple 
architecture, as well as some of the celebrated monuments of the locality, cannot 
be deemed anterior to that period. It is strange that although there are references 
to Purusgottama in the earlier Puranas, we have so far not been able to find any 
epigraphical record pertaining to Purugottama before the 7th century A.D. There 
is no mention of even the name of Nilacala or Nilagiri in the inscriptions prior to 
the 7th century A.D. 


A reference can justifiably be made here to a commonly prevalent notion 
that the temple of Jagannatha is on a mountain and therefore it is called Niladri, 
Nilacala or Nilagiri. But, neither is the temple situated on a mountain, nor is 
there any mountain in the vicinity of Puri. The temple is really situated on a 
sand hill and is called Nilagiri (Blue Mountain) only on grounds of analogy. The 
Lingaraja temple at Bhubane$swara is called Svaranadri or Svarnagiri though this 
temple too is not on a mountain. Most probably, it is called so because Kailasa, 
the abode of Siva, has several names as Hemakita, Svarnakita or Svarnagiri etc. 
and one of the names has been chosen for the Lingaraja temple. So, it may be 
presumed that the name Nilagiri was adopted for the Jagannatha temple because 
the name Svaryadri was used for the Lingaraj temple. It is also probable that 
because of the lofty structure of the temple of Jagannatha it came to be meta- 
phorically compared with a hill or giri, from which it assumed the name “‘Nilagiri”. 
And, as the local tradition goes, a sand-hill did actually exist. 


The Bhaumas adopted Buddhism and established their capital in Viranja- 
nagara or the present Jajpur in the Cuttack District. They had no malice against 
other religions in their kingdom. Not far from their capital there is a family god 
of their own called Guhesvara who was installed in a town named Guhesvara- 
paitaka. The temple of Viraja in Jajpur or Viranja-Nagara was quite popular 
in their reign when the Tantric cult was prevalent. We come across the names 
of Purugottama and Balabhadra for the first time in the copper-plate inscriptions 
of Subhakaradeva I of this dynasty. This aspect of the topic will be discussed in 
the next chapter. It is quite probable that the god Nilamadhava alias Purusottama, 
was popularly worshipped by the Buddhist Bhauma-karas, and it is they who marked 
the insignia of the Lord Buddha in that image, adopting some rites and festivals 
borrowed from Buddhist ritualism. For example, the Car Festival which is an 
important and significant feature relating to the Lord Purugottama might have 
partly originated from Buddhist influence. 


Now, the question is whether the name Purugottama was adopted in the 
kingdom of Bhaumas sometime during or after the 8th century A.D., or was the 
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name already in use in Kalinga in the early Ganga regime. In this connection 
we may refer to a copper-plate inscription of Devendravarman of the Ganga era 
308 where we get the name of a village granted by him on the top of the 
Mahendra mountain as Purujavana or Purusavana.°? The name Purusottama as a 
village existed during the Ganga rule. B. Ch. Chhabra who edited the grant 
has not discussed the topography of Purujavana or the forest (vana) where Purusga 
or the Lord (Vigyu) was installed. It is not improbable that the name Purujavana 
or Purugavana of the inscription was changed later into Purusathama or Puru- 
gottama. The god Nilamadhava alias Purusottama, was adored not only by 
Briamaynas and Buddhists but also by Jains who accepted him as a Tirthankara 
in their Pantheon which is referred to in the Abhidhanacintamani by Hemachandra.® ® 


The Bhaumas ruled the country for about two hundred years beginning 
from the first half of the 8th century until the dynasty became extinct and the 
Somavams$i kings of Daksgina Kosala succeeded them. These Bhaumas, who used 
the titles Paramasaugata and Paramatathagata later styled themselves as Parama- 
mdaheSsvara and Paramavaisnava. It is a clear indication that they changed their 
religion within a century of their rule, i.e. in the beginning of the 9th century A.D. 
Before this, the popularity of Purugottama and Baladeva is known from epigraphical 
sources, namely the Neulpur grant of Subhakara I, where these names occur. 


It will now be necessary to refer to the political and religious development 
that took place during the Bhauma-kara supremacy in Orissa. These kings are 
supposed to have migrated from Assam where a branch of their dynasty existed from 
earlier times. In Orissa they introduced their Samvat ; it has oeen proved on the 
basis of astronomical calculations that this Samvat was started from A.D. 736.°° So, 
there is little doubt that some time close to that date, the Sailodbhavas of Kongada 
disappeared from the History of Orissa, and their kingdom was merged in Dakgina 
Tosali. The Sailodbhavas had experienced trouble not only from the west or from 
the country of Dakgsina Kosala from the time of Tivaradeva, but also from the 
Gangas in the south as well as from the Bhaumas in the north. 


After Tribhuvana Mabadevi, the mother of Subhakaradeva II, two other 
queens lived in this family, Dharma and Daydi. ‘hey ruled the country up to the 
Bhauma samvat 180 (A.D. 916) ‘after which the family became extinct.’° These 
last two queens are described as Paramavaisnavi. According to the Hindola Plate 
of Subhakaradeva of the Bhauma-kara family, the donor Subhakara, the son of 
Santikara and grandson of Paramasugata Subhakara I, granted a village named 
Naddile in Uttara Tosli at the request of one Pulindaraja for the worship of the god 
Vaidyanatha."* It proves that in the 9th century A.D. the Pulindas of Tosali used 
to worship Brahmanical deities like the Vaidyanatha with the permission of a 
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Buddhist king. While the Bhauma-karas and the Gangas were powerful in Tosali 
and Kalinga respectively, there lived the Somavam ii kings in Daksina Ko¢ala, the 
capital of which was at Suvarpapura or the modern Sonepur in Balangir district of 
Orissa.°® These kings extended their kingdom from the district of Sambalpur in the 
north-east as far as Kalahandi and Koraput in the south. Within this tract, 
several subordinate chiefs ruled under them. Popular tradition in Orissa goes that 
one Yayatikesari revived Brahmanism in Orissa by inviting Brahmanas from 
Northern India and by performing yajfias on the bank of the Vaitarani at Viraja- 
kgetra. This traditional account is corroborated by epigraphical records where we 
get information regarding the migration of the Bahmanas from places like 
Sravasti,°® Hastipada,°* and Takkari.°® Due to the migration of the Brahmanas, 
Sabari-Narayana, the composite family deity of the Panduvam$si kings of 
Mahako‘sala, came to be known as Purugsottama-Nrsirbha in the SomavamS$i period. 


The worship of the god Cakradhara Madhava, mentioned earlier in this 
chapter, started in Kongada at least before the 7th century A.D., when a 
Sailodbhava king, named Maidhavavarman, compared himself with the Bhagavan 
Cakradhara. Presumably, while transferring their capital of Dakgsina Kosala from 
Sirpur to Suvargapur near Bauda, the Somavamh$i kings should have sought for a 
place with physical features similar to those of their previous capital. It is 
interesting to note that archzologically and stylistically the temple of Nilamadhava 
at Gandharadi near Baud was constructed long before the present Jagannatha 
temple at Puri. Therefore, we may infer that the incorporation of the deities of 
some aboriginal tribes in Orissa was accomplished from two different directions : (1) 
the Mahendra region of Kalinga and (2) <abarinarayana of Daksina Kofala. 


The Mahanadi or Chitrotpala flowed through the regions of the early 
Pandu-vamrn$si kings of Sirpur in Dakgsina Kofala with its group of temples at Rajim 
and Sabarinarayana, and through the newly developed Suvaryapura of the 
Somavarhs$i kings while it also drained in the districts of Puri and Cuttack. It may 
be suggested that civilisation progressed through the course of this river to the 
coastal regions of Orissa from the tar-away hinterland of Madhya Bharata. We 
get a number of temples dedicated to: Vigngu under the name of Madhava on the 
lower course of this river. The temples at Gandharadi and Kountilo are two 
examples for our consideration of the Madhava cult, which later spread to the 
coastal district of Puri under the names of Lalita Madhava, Niali Madhava, 
Nipayia Madhava etc. We learn from an inscription in the temple of Sobha- 
nesvara at Nialimadhava that there lived a Nagavam¢<i king named Vaidyanatha.®® 
He built the temple in a place called Bhujangamapuri. It is possible that a 
branch of the Nagavamsi kings of Cakrakota of Central India might have come 
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to the coastal tracts of Orissa along with the Somavamsi kings who captured 
the country after the decline of the Bhauma-kara kings. The god Nilamadhava, 
which, according to tradition, was worshipped by the Sabara chief Visvavasu, 
was ultimately transformed into Purugottama Jagannatha. The following extract 
from a palm-leaf manuscript entitled” Jardsabar VamSsa Bibarani “(Dynastic Account 
of the Jarasabaras), recently secured by Sri S. N. Rajguru from the Village- 
Dimirijhola in Parlakhemundi Taluk, proves that originally the deity was worshipped 
by Sabaras on the Mahendra Mountain. 


“Tong ago, there lived on the Mahendra Mountain twelve families of the 
Sabara tribe who built for them twelve houses. They were known as the Bara-Gharidas 
(twelve settlers). They used to worship and protect their supreme Lord 
Nilamadhava which was installed in the form of a divine log (Darubrahma) and was 
worshipped by Satrusala Sabara who lived in a Sabara village on the summit of the 
Mahendra Mountain. 


Once upon a time, a king named Indradyumna of the Maga Clan wanted to 
remove the Lord Nilamadhava from the Savara village. For fulfilment of this object, 
he captured the Savara-Satrusal whom he confined but soon liberated when he 
heard a divine voice to set him free. The same voice advised him to construct a 
lofty temple at Nilakandara (Puri). Accordingly, the temple was built ; but where 
was the deity (image) ? The king, then employed a Brahmana named Vidyapati, 
in search of the deity, Nilamadhava. The Brahmanya started for the Savara village 
on the Mahendragiri (Mahendra Mountain) where he met a handsome Savara girl 
named Lalita and fell in love with her and at last married her. 


Being a spy, employed by the King Indradyumnya, Vidyapati was all the 
time searching for the deity whom he could spot-out in the dense forest of the 
locality and sent the news immediately to the king where upon some young men of 
the Savara tribe were appointed in bring the sacred log (Dirubrahma) for building 
the images of the supeme lord. 


According to the wishes of the king, the sacred log was removed from its 
original place and brought to a port called Bankimuhana near puri. From there with 
great pomp and celebrity the log was taken to the temple where three images were 
built as they are seen up to the present day. It is believed that the God himself had 
appeared before the king in the guise of an old carpenter who undertook the task of 
building the deities on condition that the doors of the temple should be kept closed 
until completion of his work. But, that condition was not duly honoured by the 
king. So, the images remained half finished.” This assimilation of Nilamadhava 
with Purugottama-Jagannatha appears to have be¢n a remarkable feature of 
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Orissan Vaignavism. That the iconographic complex of Jagannatha constituted 
of various elements taken from Brahmanism, Buddhism and non-Aryan cults has 
been demonstrated in the previous sections of this chapter. 


There is every probability that the god Narayana was installed on the 
Mahendra Mountain where he was worshipped by the Matharas for a long time. 
There might have been also, prior to this period, some unknown god worshipped 
by the Sabaras on the same mountain. Now, when the Matharas came, they 
over-powered the Sabaras, and it is not unlikely that they, on the acquisition of 
the deity worshipped by the Sabaras, Aryanised the same and began to worship 
it at the same place. Next came the Gangas and the deity was similarly worshipped 
by them in the name of Gokarnesvara because of their faith in Saivism. The 
same deity began to be worshipped as Svayamhbhi by the Sailodbhavas. Now, 
the Sailodbhavas were the worshippers of both Siva and Viggu which is evident 
from their records. This is also corroborated by the fact that they were worshipping 
Cakradhara Madhava or Bhagavan Madhava as mentioned in their grants in 
Kongada area in which Purugottama Kjsetra is situated. Their love and respect 
towards the god Madhava is very often recorded in their charters, as they seem 
to compare themselves with Bhagavan Cakradhara although they are Saivas. 
This shows that they were certainly patronising the god. We also have another 
god Maninaga alias Balabhadra in the 6th century and a goddess namely Stam- 
bhesvari in the 4th century A.D. in Tosali and Gondrama areas respectively. 
There is no evidence at our disposal to suggest anything definitely regarding 
the removal of Narayana Madhava of the Mahendragiri and Kongada 
Mandala to Puri. But, the god came to be closely associated with the place, 
and many other places in Kongada Mandala came to have shrines with the deities 
bearing the same names. It is probable that during the time of the Sailodbhavas 
the deity was removed to Krsnagiri and subsequently to Nilagiri. There is another 
god called Nandagirinatha worshipped by the Svetaka Gangas. It is likely that the 
conception of Nandagirinatha or Krspagirinatha later on gave rise to Nilagirinath- 
Jagannéatha. 


In this way various primitive gods came to be absorbed in the Brahmanical 
Religion. The resultant composite god was Purugottama, and his cult assimilated 
diverse features belonging to different sects. This is the reason why we find 
even today the remnants of different ritual performances associated with a single 
religious system in this land.°? Wilkins rightly doubts whether Jagannatha had 
originally any connection with Lord Vignu. He admits the possibility of Jagannatha 
being a local deity of some unknown tribe whose worship \wvas engrafted into Hin- 
duism and the new god, when admitted into the pantheon, was regarded as another 
manifestation. But, his view that it was Brddhism which played a mcst im pcitant part 
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in the developing concept of the god and the form of its icon, requires some 
modification. 


As we have already said, it is the heterogeneous ritualistic practice in this 


temple that leads us to divergent theories in respect of its origin. But, so far as the 
religious development is concerned, we have already considered the historical data 
from age to age to find out how the religious attitude and faith of the people as well 
as of the rulers operated in evolving the cult of Jagannatha. The cult, which is not 
derived from any particular religious system, is a combination of many religious 
thoughts and ideas current in this and the adjoining regions. 
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CHAPTER II 


THE HISTORY OF JAGANNATHA 
(From the 7th century A.D. upto the present time) 


The Bhaumas ruled the country of Tosali from the Ist half of the 8th to 
the Ist half of the 10th century A.D. Their capital was situated at Guhesvara 
Pitaka, which is identified with a place not far from the modern Jajpur or the 
Viraja Kgetra. The Bhaumas, towards the close of their rule, adopted Vaignavism 
as their state-religion. They were succeeded by the Somavam$i kings who came 
from Daksina Kosala during the time of Mahasivagupta Yajati II. He was so 
noble and powerful that in his Sonepur grant he was highly praised by his court- 
poet? thus: Karndta-Lata Gurjaresvara-dihajvara, Kafici-kalapabharana-lampatah, 
Kalinga-Korigadotkala-KoSsala-svayamvarah, Prasiddha-Gauda-Radhamvara-prakar- 
ganotghata-maruta Sitam$u-vam$a-vimalambara-pin nacandrah, Svabhujoparjita- Trika- 
liigadhi pati-parama mahe$vara-Sri Mahabhavagupta-padanudhyata-Paranamita-rajfia 
prasevita-Paddaravinda-yugalah-Sri Maha$ivagupta-Sri Yayatidevah. From the Prasasti 
it is evident that he defeated the kings of Karnata, Lata, Gurjara, Kaci, Kalinga and 
Utkala including Gauda and Radha. We may infer that such a powerful king who 
became the possessor of enormous wealth by the conquest of the aforesaid countries, 
might also have constructed some temples. After the extinction of the Bhaumas, their 
accumulated wealth must have passed on to this king, who, being religious minded and 
a follower of the Brahmanical faith, might have utilised them for the above purpose. 
This was almost a convention among the rulers in those days. It is possible, therefore, 
that Yayati used a large part of this wealth for building a temple for the family deity 
of the Bhaumas who accepted Vaignavism towards the last part of their rule. This 
assumption is strengthened by an information furnished by the Madalapaniji which 
supports the fact that Yayati Kesar! was the king who constructed the temple of 
Jaganpathba.* 


If the identity of Mahasivagupta Yayati II with Yayati Kesari of the Madald- 
Paniji is accepted, then the tradition recorded in the text that the latter invited 
many Brahmanas from Northern India for the performance of Yajfias at Jajpur, 
his capital town, may also be accepted. The Somavam$i king Yayati Ketsari thus 


established Brahmanism in the city which was previously a Buddhist centre. He 
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also started the construction of the great temple of Lingaraja at Bhuvanesvara in 
honour of his own family-god, Mahesvara. This is also recorded in the 
Madalapanji.®° 


Although we cannot accept every description of the Maddaldapanji as 
historical truth, we cannot at the same time reject all its records. The construction 
of the temples of Lord Purugottama at Puri and of Krttivasa at Bhuvane$svara 
remains as important as anything else because these are monumental works, and 
as such the tradition that credits the king Yayati KeSari as the founder of the great 
temples of Puri and Bhuvane$svara may be given historical value. This is supported, 
to some extent, by the fact that Mahasivagupta Yayati II’s power and greatness 
are described in epigraphical records and he is remarkably eulogised. 


According to the Kalidindi grant of the Eastern Chalukya king Rajaraja I, 
who ascended the throne in 1022-23 A.D., the king worshipped Sri Purugottama of 
Sri Dhama. This is mentioned in the invocation of his grant° which runs as 
follows : 


Sridhamnah Purusottamasya 

mahato Nardayanasya Prabhor- 
Nabhi-panikeruhdda bhava- 

Jagatah srasta svayambhiih smrtah. 


From this we presume that Sridhama or Sriksetra (Puri), where Lord Purugottama 
was installed, attracted a king like Raja Rijalଗ1 of the Eastern Chalukya dynasty, 
who happened to be a relation of Chodaganga, the constructor of the present temple 
of Jaganniatha.°® It is thus evident that Lord Purugottama was honoured and 
worshipped in Utkala long before its conquest by Chodaganga. This corroborates 
our theory that it was Yayati who really began the construction of the temple of 
Jagannatha, but left it incomplete. It was Chodaganga who undertook the work 
and brought it to completion. 


We may mention, in this connection, an important event as recorded in 
the Mdadalapaniji. This is known as the invasion of Raktabahu that took place 
146 years before the accession of Yayati. This Raktabahu is described as a Yavana 
who, coming with a large cargo along the sea-route, caused a great devastation at 
Puri. The people fled away in terror taking the image of Jagannitha for safety to 
Sonepur.” This terrible invasion, according to the Pd#iji,took place just about a 
century and half before Yayati Kesari reinstated the image in its original place, and 
got the title of Indradyumna II.° Now, we have to consider two factors which, 
we think, are absolutely necessary for the determination of the authenticity of this 
tradition, We should first calculate the exact time when this invasion took place, 
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and secondly, identify, the Yavana king Raktabahu, who was a terror to the 
worshippers of Jagannatha. 


The whole story of the Raktabahu’s invasion, as fecorded in the earlier 
manuscripts of the Madalapaniji was available to A. S. Sterling in its unmodified 
form.° Yayati Ketari of this story is to be identified with YayatiI or Yayati II of 
the Somavam$i dynasty, both the whom ruled in the 10th century A.D. Even if we 
suppose that the invasion of Raktabahu is historical, it cannot be pushed back 
beyond the tth century A.D. Hunter identifies Raktabahu’s invasion with the 
Greek invasion of Orissa ; but, this is not Supported by the history of Orissa.” 
R. D. Banerji considers it to be a Scythian invasion and thus thinks that the so-called 
Puri Kusan Coins that are found all over Orissa were current during the Scythian 
period.:3 We cannot accept these two identifications of Hunter and Banerji 
because of the fact that the interval between Raktabahu’s invasion and the rule of 
Yayati Kesari has been given as only 146 years. 


On the basis of these identifications, this interval will be, not 146 years, but 
several centuries. Besides, according to the Pariji, Raktabahu’s invasion took place 
during the reign of Somavamh$i king Sobhanadeva, and this Somavamh$1 is a mistake 
for Bhaumavarb$i according to K. C. Panigrahi.3?® It has also been suggested by 
the same scholar that the invasion of Puri by the RAastrakita king Govinda III is 
nothing but Raktabahu’s invasion as recorded in MAadalapdanji.*®° But, there are no 
definite data which would enable us to accept Panigrahi’s suggestion. 


So far as the name of Raktabahu is concerned, it tempts us to look to the 
Bahu family of Ceylon, who had contacts with the kings of Kalinga, especially the 
Matharas, from a very early time. It might be that the name Raktabahu was not 
properly pronounced by the authors of Madaldapdaniji. But, our stand is that, so far 
as the religious matters between Kalinga and Ceylon are concerned, there was not 
only the mutual association but perhaps there developed also some hostility on 
religious matters. We may presume that the king belonging to the Bahu family 
of Ceylon or some one from Java might have attacked Puri during the 8th century 
A.D. It is, however, true that no proper historical record is available to us as 
regards the actual time of this invasion. 


Although Yayati Kesari II might have started the construction of the temple 
of Purugottama some time in the early part of the 10th century A.D., the work 
remained incomplete for some reason or other for a long time. It is true that his 
successors, who might have completed the temple of Krttivasa (Lingaraja) at 
BhuvaneSvara, did not pay much attention to the completion of the temple of 
Purugottama at Puri (as they were Saivas), When Anantavarman Chodaganga 
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undertook the incomplete work of Yayati, the Prasasti writers of the Imperial Gangas 
took pride to say much in favour of the king.3* The relevant verses in the Ganga 
inscription run as follows : ' 


Padau yasya dhardntarikgsamakhilam 
nabhistu sarvadi$sah 

Srotre netrayugam ravinduyugalam 
mirddhapica dyaurasau 

Prasadam Purusottamasya nr patel ko nama 
karttum ksamah. 

Tasyetyadyanypairupeksitamayarm cakretha 
Gangesvarah 


“What king can be named that could erect a temple to such a God as 
Purugottama, whose feet are the three worlds, whose navel is the entire sky, whose 
ears the cardinal points, whose eyes the sun and the moon, and whose head the 
heaven (above)? This task which had been hitherto neglected by previous kings 
was fulfilled by Gangesvara.”” Here is also a reference to the construction of a 
temple of Lakgmi by the same monarch (cf. V. 28 of the Prasasti). The relevant 
verse runs as follows ; 


Laksmijanmagrham payonidhirasau 
sambhavitasya sthitir- 

ndnasi Svasurasya pujyata iti 
ksiravdhivasa dhruvam 

nirvinmah Purusgottamah pramuditas- 
taddhama labhadrama- 

Pyetad bharttr-grham varam pitr-grhat 
Prapya pramodAanyitd. 


( The ocean is the birth place of Lakshmi ; so thinking in his 
father-in-law’s house Vignu lodged with shame though he 
got full adoration. Thus ashamed the god Purugottama 
was glad to get this new house and Lakshmi too gladly 
preferred to live in her husband’s new house. ) 

J.A.S.B. Vol. LXV, 1896, Part I, p. 229. 


We find here for the first time, in the epigraphical records, a description of 
Purugottama, the Lord of the three worlds, regarding his universal nature or 
Visvariupa as depicted in the Bhagavad Gira. Of course, we find before this in 
literature a description of Jagannatha as the Lord of the world. The first mention 
of Jagannatha as the manifestation of the Buddha is found in the work, +Jnanasiddhi’ 
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of Indrabhiti, the king of Uddiyana, who was the founder of the Vajrayana system 
of Buddhism. The author begins this work after offering his obeisance to Jagannatha 
Buddha. 


Pranipatya Jaganndatham Sarvajinavardarcitam 
Sarva Buddhamayam siddhivyapinam Gaganopamam 


Jagannéatha propitiated by Indrabhiti in the beginning of his work can be identified 
with Jagannatha of Puri for various reasons. This is advocated by K. N. Mobapatra 
in the O.H.R.J., Vol. IIH, No. 1, pe 7. 


From the life-history of Chodaganga it is revealed that he possessed as many 
as ninety-nine thousand elephants," that he ruled the country extending from the 
Ganges in the north as far as the Godavar1l in the south, that he defeated the kings 
of Utkala and Vengi where he erected two pillars of victory each decorated with a 
garland-like necklace of the goddess Sri, symbolising the glory of his great victory, 
that he conquered the country of Mandara in Gauda,*° and that he was engaged 
for a long time in war with the Cedis of Ratnapur.3” Thus, he acquired a large 
amount of wealth which was carried, according to a popular tradition, on the back 
of his war elephants and was poured into a well, which was dug in the premises 
of the present temple of Jagannatha, is still called by the name ‘Suna kua#’ 
(the gold well). When the well was filled to the brim the temple work was started. 
According to the Madalapatiji, the sund kuafi was excavated by Anangabhimadeva.”® 


R. L. Mitra quotes a verse, giving the credit of the construction of the 
temple to Anangabhimadeva III.1* 


Sakdabde randhrasubhram$uriipanaksatranayake 
Prasadam karayamasa-anaiigabhimena dhimatd. 


It means that in the Saka year 1119 or A.D. 1197, the temple was constructed by 
the king Anangabhimadeva. Most probably it was copied from a traditional account 
found in the Campukavya “‘GangavamSanucaritam” written by Vasudeva Ratha of 
the 18th century A.D. In that kavya, there is this verse?° 


Anka ksauni $sasankendusammite $akavatsare 
Anangabhimadevena prasadah $ripateh krtah. 


This tradition was most probably interpolated into Madalapdriji ; hence the 
confusing record that Anangabhimadeva constructed the temple. 


In the face of clear evidence from epigraphical sources regarding the 
construction of the temple by Chodaganga, it is surprising that Mdadaldpdanji and a 
few other later texts transferred the credit of building the temple to Anangabhima 
or Aniyankabhima HII of 1211 A.D.?®? Jn this connection, S. N. Rajaguru says that 
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according to the Nagari copper-plate grant of Anangabhimadeva III of 1280 A.D., 
a temple of Jagannatha was built at Varanasi-Kataka or the modern Cuttack by 
that king. Perhaps, the compiler of Madalapanji confused the temple of Varayasi- 
Kataka with the great temple of Jagannatha at Puri (also the view of D. C. Sircar), 
and that the story subsequently passed into popular lore.?3 We fully agree with the 
view of the scholars who remark that at the end of Chodaganga’s prolonged war with 
the Kalacuris and Cedis, and after his suppression of the rebellion which took place 
in the border area of his kingdom in or about 1135 A.D., he devoted his attention to 
the construction of the temple of Jagannatha at Puri.?* This fact is mentioned for the 
first time in the Dasagoba copper-plates of his grandson Rajarajadeva II (1170- 
1193 A.D.). 


Now the question is whether Purugottama as a deity was known in much 
earlier time. It is true that in many of the grants of the early mediaeval period 
issued to the Brahmanas in Kalinga, Tosgali, Daksgina Kosala and other neighbouring 
states we do not find any reference to the deity. But, Purusgottama is mentioned in 
a copper plate grant discovered at the village of Maihar (Satna district, M.P.) 
situated far from the orbit of these regions. The date of this grant has been assigned 
by D. C. Sircar to the middle of the 10th century A.D. on paleographical grounds. 
It contains the following verse 


Samudramaj jananninamodresu Purusottamam 
Drstva tavantike bhuyah purdgacchatyyam $i$uh?5 


The last stanza of this section (verse 35) puts the following words in Brhaspati’s 
mouth : “Verily, this child will again come back to you as a result of being drowned 
in (the waters of) the sea after having seen Purugottama in the Odra country.” 
The reference here is to the god Purugottama Jagannatha of Puri in Orissa. 


The above epigraphical record shows that Purugottama of Oijradesa was 
so famous that it attracted many people from Madhyapradesa. There is possibly 
a much earlier reference to Purugottama (Jaganniatha) in the Kailan copper-plate 
of Sridharana Rata, the chief of Samatata (S.E. Bengal). The chief who was a 
Paramavaisnava mentions Bhagavan Purugottama, as the creator, preserver and 
destroyer. The record has been dated by D. C. Sircar to the second half of the 
seventh century A.D. But, as Vignu in the form of Purugottama is worshipped 
in no other part of India except Orissa, we may be sure of the identity of this 
Purugottama with Purugottama-Jagannatha of Puri.’ We are tempted to quote 
here some of the lines from the said Kailan copper plate grant to elucidate our 
point. The relevant verse runs as follows : 
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“yiditamastu vo nirupamagunagunaguha$alini 
Jagadudayasthitinirodha vividha prapaficadhamani 
vibudhasattama $atamakha $atrusatanavya$asana- 
vilasitayatane Bhagavati Purusottame paramaye 
vinivesita$sayasraddhayda.” 


It means “with due respect and devotion to Lord Purugottama who being 
accomplished with all virtues cannot be compared with any one since none possesses 
all these qualities (virtues) responsible for the creation, protection and destruction 
of the universe and who is always engaged in subduing the enemies of India.” 


The Barhaspatyasiitram which mentions the Purugottama Kgsetra among other 
sacred Vaignava kgetras?®® gives the exact distance of the same from the famous 
place Dvaraka (Dvdrakadi Purusottama $alagramanta saptasata yojand). From Dvaraka 
as far as Purugottama and the Salagrama is a distance of seven hundred yojanas. 
Pt. Bhagavad Datta holds that the work is not anterior to the sixth or seventh 
century A.D.® 6° 


In the plates of Dandi Mahidevi who lived in the beginning of the 10th 
century A.D. it is mentioned that she donated some lands in favour of Bhattaputra 
Purugottama of Kaiasyapa Gotra.?®° She also granted the village known as Rasambha 
in Kongadamandala. This Rasambhba has been identified with modern Rambha 
of the Puri district by Pandit Vinayaka Mi$sra.®” Another name of a poet called 
Bhaffa Purugottama is also found in the Brahmesvara temple inscription at 
Bhuvaneswara, which was inscribed in the third regnal year of Udyota-Kesari of the 
lith century A.D.®®° But, the earliest inscription so far known to us in this family 
where the donee’s name is recorded as Purugottama is the Neulpur plate of Subha- 
karadeva I,”° who was a Parama saugata, but who granted lands in favour of as many 
as one hundred Brahmapnas. In the long list of the grantees mentioned in the 
inscription there are four persons bearing the name of Purugottama, three persons 
bearing the name of Balabhadra, and one person of the name Haladhara. Since 
the said copper-plate is attributed to the later part of the 8th century A.D.,23° we 
have every reason to believe that Purugottama and Balabhadra were popular 
deities of this locality, after whom a brahmana father named his sons as Purugottama 
or Balabhadra. It is, therefore, clear that towards the latter part of the 7th century 
A.D., the deities of Purusottama and Balabhadra were popular, and as we have 
stated before, they were probably installed in a sacred place on the sea-shore. 


To corroborate the above statement we now turn our attention to ancient 
Sanskrit Literature and other works. In the Sanskrit drama “¢ Anargharaghavan’”’ of 
Murari, the Prastadvand verse is devoted to Purugottama. It is stated that the drama 
was dedicated to the god Purugottama during the sacred occasion of his car festival. 
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According to S. K. De and S. N. Dasgupta, the drama was written some time 
towards the end of the 9th century or the beginning of the 10th century A.D.*1 
Therefore, the epigraphical record of naming some Brahmanas as Purusgottama or 
Balabhadra is endorsed by the above-mentioned literary evidence. The drama 
refers not only to the deity Purugottama but also to his Car Festival.?® 


Nandyante Sutradharah :—Alamativistarena. 

Bho bho Lavanoda-velda-vandali tamalataru- 
kandalasya tribhuvanamauli-mandana-mahanilamaneh 
Kamala-kuca-kalasa-keli-kastiirika-patrankurasya 
Bhagavatah Purusottamasya yatrdyam upasthaniya- 
sabhasadah 


In another Sanskrit drama known as “Prabodhacandrodaya’”’ written by Krsya Misra, 
the court-poet of the Chandalla king Kirtivarman (1041-1070), mention is made of 
the Deyayatana of the God Purugottama.®® Tt is no other god than Purugottama- 
Jagannatha of Puri, and the word devdyatana as referred to in this drama, suggests 
that a temple of Purugottama was existing before a new temple was started by 
Yayati and later on completed by Chodgaganga. The exact position, however, of 
that old temple situated on the sea-shore cannot be ascertained. 


Besides these, mention of Jagannitha is also made in some Tantric works of 
the 10th and 11th centuries. Thus, in the Rudrayamala, a Tantric work, we find a 
reference to Jagannitha. The datc of this Tantra has not yet been finally fixed 
by scholars ; yet the date of another Tantric work, viz. Bralhmayamala in which 
the aforesaid Tantra, Rudraydmala, is mentioned, has been ascertained. This 
Brahmaydamala, the manuscript of which has been preserved in the Darbar Library 
of Nepal, was copicd out in 1052 A.D.®* So the Tantric work, Rudrayamala, must 
have been written some years before 1052 A.D. and as such it may tentatively be 
assigned to a period from 950 to 1000 A.D. This date for Rudraydmala is corro- 
borated from the fact that a portion of it was commented upon by Mahamahesvara- 
carya Abhinava Gupta, who lived in the latter half of the 10th century A.D.°° The 
glory of Jagannatha is described at two places in this famous Tantric work. 


The “Tantrayamala’”*’ and the “Kalikd Purdna’”’ also describe the Daruripi 
Jagannatha as the presiding deity of the Purugottama Kgetra in Utkala. The 
Kalika Purana goes as far as to say that Jagannitha is the supreme deity of Udra 
Desa. 2 ° 


(a) Bharate cotkalede$se bhiisvarge Purusottamah 
Daruriipi Jagannathah bhaktanamabhayapradah. 
(The Tantrayamala) 
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(b) Jagannatham Odresam ca prapujayet. 
(XKXalika Purana) 


The partially published Pujaripali Inscription of one Gopala Deva of the 
Naga family gives a list of holy places; in this list we find the name of 


Purugottama.:” 


This inscription has been attributed to the eleventh century A.D. ‘on 
palaeographic grounds. Jn the Boramdeo temple there is another inscription of 
the reign of Gopala Deva bearing a date in the Kalacuri era 840 A.D. (1088). 
This is perhaps one of the earlier references to Purugottama Kgsetra in the 
epigraphical records of far discovered. ® 


But, as we have already said, it is in the Kailan copper-plate grant of 
Sridharana Rata that we get the earliest reference to Purugottama. The Kalidindi 
grant also refers to Sridhama as well as Purugottama (1031 A.D.). 


Jn Satananda’s Bhasvati we find that the author, son of Sankara and 
Sarasvati, was a resident of Puri and finished this work in Kaliyuga year 4200 or 
1100 A.D. at this sacred place of Purugottama.® ® 


The next references to Purugottama Kgetra are to be found in the Nagpur 
stone inscription of the rulers of Malva of the Vikrama year 1161 or 1104 A.D.#° 


Krtya Kalpataru, a text on Dharmasastra of 1110 A.D., quoting from 
Vamana Purana, mentions the Purugottama Kgetra*! along with Viraja. The text, 
however, does not include Purugottama in the list of tirthas. 


While discussing the Govindapur Stone inscription of the poet Gangadhara, 
Kielhorn says that Manoratha, the father of Gangadhara, came on a pilgrimage to 
Purugottama in Circa 1120 A.D.#? All these literary and historical evidences show 
that the Dhama or Srikgetra with the god Purusottama was well-known in Pre-Ganga 
period and even much earlier.*® 


After arriving at the conclusion that the deities Purugottama and Balabhadra 
were worshipped some time before the 8th century A.D., we have tittle doubt that 
they were regarded as the Rdasiradevatas of Kongada and Tosali which were, by that 
time, occupied by the Bhaumas, who, towards the latter part of their rule, embraced 
Vaignavism. At the same time, the Vajrayana School of Buddhism was quite 
popular in this tract because a large number of Buddhist images have been 
discovered here. Moreover, the existence of two “64 Yogini-Pithas’”’ one at Hirapur 
near Bhuvaneswara and the other at Ranipura, Jharial (Photos 3 and 4) in Bolangir 
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district gives a clear evidence of the prevalence of the Tantric form of religion in 
this part of Orissa.** The deities in the Varahi temple at Caurasi near Kakatpur 
(Puri district), and the Vaitala Deula at Bhuvaneswara, apart from the old Viraja 
temple at Jajpur in Cuttack district, corroborate this fact.*® The Vajrayanists used 
to worship different gods and goddesses some of which were from the Brahmanical 
pantheon. So, we may infer that it was the time when an attempt was made towards 
affecting the assimilation of Brahmanism and Buddhism. The Bhaumakaras were 
mainly responsible for the introduction of this idea probably to maintain peace and 
tranquillity in their kingdom. They were perturbed by the influence of Saivism 
and the religious campaign started by Sankaracarya. Towards the end of the 
reigning period of Subhakara II, who was a Paramasaugata, many Brahmanas 
assembled in his court to whom he granted lands liberally. 


About this time, a new title, Paramavisnava was introduced in the 
Bhaumakara dynasty and Subhakara’s mother, Tribhuvana Mahadevi, used that 
title.*° It is curious to note, in this connection, that a stone sculpture of about the 
8th or 9th century A.D. depicts the scene of three images placed on a bullock cart 
being dragged by people.*” The said sculpture is now preserved in the State 
Museum at Bhubaneswara (Plate 5). These three images on the bullock cart may be 
taken to be three gods, having been worshipped by the Bhaumas who were the 
sovereign rulers of that period, and who had embraced Buddhism. It is probable 
that while the spiritual preceptors of the Bhaumas interpreted these raytra-devatds, 
Purugottama and Balabhadra together with the goddess Stambhesvar!, as the gods 
and goddesses derived from the Buddhistic pantheon, the Brahmapas in their part, 
took these deities as the Trimirti in accordance with the descriptions of the Bhagavata 
Purdna as Krsna, Balarama and Subhadra. Their association with the divine cakra 
is well represented in a passage found in the copper-plate grant of Nef{abhanjadeva. 
Jn that inscription we come across the following passage : 


* Purusottamacakrapratistha yam” 


K. C. Panigrahi, who edited this inscription, suggested that the deity might have 
been installed in the kingdom of the Bharnijas and worshipped as their own family 
deity. It is also supported from the inscription of Satrubhafija of the Bhauma era 
198 (934 A.D.)*®, where he (Satrubhafija) is described as granting lands on the 
occasion of a Vaignava ceremony, the Utthana Dvadasi, (Vignu’s rising from sleep). 
It is a clear indication that the Bharijas embraced Vaignavism of the Sri Sampradaya 
(sect) which was popular in South India and Kalinga.*°’ From all these accounts 
we conclude that Vaignavism, which developed through the mingling of the Buddhist 
Tantric Cult, and the Sri sect, was associated with the symbolised images of 
Purugottama, Balabhadra and Subhadra, 
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We shall now turn our attention to the time of Chodaganga who built the 
temple at Puri some time after 1112 A.D. This was immediately after the 
amalgamation of the kingdom of the Somavamh$i kings with Kalinga. For the first 
time he used the title of Paramavaisnava in 1118 A.D. The epithet Paramamdhe$vara, 
as ascribed to him, was used by his ancestors ever since they established their 
kingdom in Kalinga after the Matharas. It proves that the Gangas were originally 
believers in Saivism till the time of Chodaganga, who embraced Vaignavism as well 
as Saivism. His capital was at Mukhalingam (Kalinganagara) where he ruled upto 
1111 or 1112 A.D. Afterwards he shifted his capital to a place near the present 
Cuttack and ruled from there till 1147 A.D.5° It was during this period that 
Vaignavism took a new shape in Kalinga. 


In the south, at about this time, the philosophy of Visis{a-dvaitavada was 
being propagated by the Sri-Vaignava teachers like Riamanuja and others. 
Chodaganga having close connections with Cholas and Chalukyas of the south, 
naturally felt inclined to the South Indian Srl-Vaignavism, and his ministers and 
advisers also influenced him in this direction.’ He was thus a follower of Saivism 
before his conquest of Utkala, and towards the end of his reign he adopted Vaisnavism. 
We may refer, in this connection, to a stone inscription of the Gartesvara temple in 
the village of Alagum of the Puri district. It records that a brahmin named Kamandi 
was, attached as Disdnipate to some religious institution and he used both the titles of 
ParamamdheSsvara and Paramavaignava like Chodaganga and made some endowments 
in favour of the Lord Gartesvara 1136 A.D. He belonged to the Chola country 
and was an inhabitant of a village named Kadamhbara.°® That was the time when 
Ramanuja’s philosophy threw a new light on the religious history of Vaignavism.®® 
During that period of resurrection, a king like Chodaganga did not fail to devote 
his wealth and time to the popularisation of the teachings of these philosophers of 
South India. This attempt of propagating ithe Neo-Vaignavism in Orissa resulted 
in the worship of the Vaignavite deities in the Buddhist Tantric way with an 
admixture of the Brahmanical ritualism. The details regarding the fundamentals 
of these different systems of Vaisnavism will be discussed in the chapter on theology. 


Chodaganga, as a monarch and a patron of religion, saved Utkal from 
heterogenous and conflicting theories relating to the worship of this god, Puru- 
gottama, who happened to be an object of contest between the Sramanas and the 
Brahmayas. He fully realised that for his country a fresh danger became imminent 
in the form of a Muslim invasion from the north-eastern region.°* He thus brought 
about some harmony between the Buddhists and the Brahmanas in the greater 
interest of the country. Perhaps his stern administration with equal emphasis on 
religion and politics made Orissa such a strong country that it could not be occupied 
by the Muslims for more than three hundred years. He was regarded not only as a 
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popular king among the Hindus, but also as a mighty ruler by the Buddhist kings 
of Ceylon.°® The MahavarhSa gives us a description of his visit to Ceylon and also 
some matrimonial alliance between the Buddhist kings of Ceylon and the royal family 
of Kalinga.” His son, Kamarnava, is said to have visited Ceylon. The friendship 
of the Ganga kings of Orissa with the Buddhist kings of Ceylon was possible 
because of some religious understanding between the Buddhists and the Hindus.” 


Chodaganga’s son Kamarnava, was apointed as Ywvardja during the life-time 
of his father in Saka 1064 at the temple of Sarvalokaikanatha, i.e. Jagannitha. The 
relevant verse of the Ganga Inscription runs as follows : 


Vedartuvyomacandrapramitasakasamah praptakale dineSse 
Cdapastenyagrhaughe balavatiripusu prakksayam praptavatsu 
Asmin miurddhabhisikte nr pavaratanaye sarvalokaikanathe 
Srimat Kamdarnavesau jagatyabhavadidam tattadanandapiurnam. 


If this Sarvalokaikandtha is the same as Purugottama-Jagannatha of Puri, we 
can then infer that in the year 1142 A.D. the deities were installed in the temple 
which was constructed by Kamarnava’s father, Chodaganga.’® Thus, we may 
conclude that the present temple of Jagannatha at Puri which might have been 
started by Yayati II in the middle of the 10th century A.D., remained incomplete 
or partially completed upto about 1113 A.D. when Chodaganga took up the work 
and completed it some time before 1142 A.D., so that his son could be anointed as 
Ywuvardja in that sacred place. 


After the completion of the temple, Puri attained religious importance 
throughout India. A king of Pundravardhana (Bengal) named Bhojavarmadeva 
records in one of his grants, the greatness of the divine Lord Purugottama as 
follows : 


Itiyam gunagdathabhistusto vah Purusgottamah 
Maj jayanniva vag Brahma-mayd-nanda-mahodadhau. 


R. C. Majumdar gives the following translation of the verse®® : 

“By such eulogistic verses Purugottama was extolled by him, making him 
plunge into the great ocean, namely that of bliss, emanating from Brahman who is 
the same as speech.” By completing the construction of the present temple of 
Jagannatha, Chodaganga served two purposes—religious and political. He won the 
heart of the people of Kalinga by constructing the temple for their Rastradevatas, 
the work which remained neglected by the previous rulers. He also invited religious 
preceptors and reformers from the South, through whom he conducted a great 
reorientation for the religious activities of this locality, It is quite probable that 
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during this time the Brihmapas and the Buddhists of north-eastern India, troubled 
by the Muslim invaders, preferred to take shelter in this land. We may also assume 
that Orissa, which was not so much over-run by the Muslims like Gauda and 
Ridha, became the abode of shelter for the unfortunate refugees from these places. 
In the eyes of the Hindus and the Buddhists of that period, Puri attained therefore 
the status of Jerusalem in Eastern India. So, innumerable literary works in praise 
of Purugottama Dhiama and Jagannitha were composed, and Puri came to be 
considered in literature as one of the four important Dhamas (Holy places) of India 
Jocated in its four extreme corners. The epithet natha signifies Jagannatha at Puri 
(East India), Riamanatha in the extreme south of Indian Peninsula, Dvarkanatha 
in Gujarat and Badrinitha on the Himalayas. In course of time Puri assumed 
greater importance than the other Dhamas because it came to be regarded as the 
culminating resort of all pilgrims. 


Towards the end of the 12th century A.D., the political condition of 
northern and eastern India was suddenly changed due to Muhammedan invasions. 
At first the Muhammedans entered into India as raiders and towards the beginning 
of _the 13th century they appeared as conquerors. One Iktiaruddin Baktiyar 
Khilzi penetrated into the heart of Gauda and established his supremacy there. 
That was the period when the Brahmanical religion had to face a great crisis and 
confusion prevailing not only in Gauda and Magadha but also in some regions 
beyond the Vindhya range of mountains, as hinted in the Chatesvara inscription of 
the time of Anangabhimadeva III.62 Many refugees, especially the Hindus, took 
shelter under the protection of the Gajapati kings of Orissa. Chodaganga’s grand- 
son, Raja-raja TII, was one of the kings of the Imperial Gangas who strongly 
resisted the first Muhammedan invasion from Bengal. From the Muhammedan 
historians we learn that the Seron brothers once attempted to raid the northern 
pane of Orissa 7 but this attempt was frustrated by Raja-raja III. It is further 
ee inscriptional evidence that Raja-raja engaged himself to suppress the 
ge i ନ the imperial Gangas since the time of Chodaganga. 
ha sfully annihilated the armies of the Muhammedans with the help of 

able and strong commanders, viz. Vignu and Monikana Chamwnatha.®* 


This Ce a the Muhammedan aggression, however, did not cease. 
the King of OH *= Gut A had a very strong army from Gauda to fight against 
rR fa ut Aniankabhima III, who was a shrewd and strong monarch, 
Lakgmanavati, whil ର De their march towards Utkal from the fort of 
that fort of Tak le a son Narasimha“ I took an aggressive policy to capture 
Pare niacdide smanavat] through his own army headed by his brother-in-law, 

Va. This time the Muhammedans sustained such a defeat that their 
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court-historians could not but admit this fact though in a somewhat mild tone. 5 
Thereafter, a lull fell in for some time which enabled the Ganga Prince Anadga- 
bhimadeva III to devote his attention for the reorganisation of the temple of 
Jagannatha. Probably, this is the reason why in Maddalapdiiji*® he is regarded as 
the builder of the temple of Jagannatha. From his Nagari copper-plate inscription?” 
we learn that he built a temple of Jagannatha in the city of Varanasi Kataka. 
After this he might have devoted his time to reorganising the temple administration 
at Puri, the fact which has been elaborately described in the Mdadalapaniji. 


So far as our knowledge goes, it was this king who regarded Purusottama as 
the real Emperor, himself being his representative.°® Therefore, in some of his 
inscriptions in the Patalesvara temple at Puri, the Srdhi year of Purugottama is given 
instead of his own. Being misled by this, some scholars concluded that Purugottama 
was the second name of Aniyankabhimadeva. His successors continued the same 
practice of using the Srahi year of Purusottama. So, iit is quite clear that the king 
Aniyankabhima III regarded the deity Purugottama as the supreme lord and 
protector of his kingdoms, Kalinga and Utkal. Our theory about Purugottama- 
Jagannatha as the Rasiradevata is well established by this practice of some of the 
rulers of Utkal. Aniyankabhimadeva reigned from 1211/1212 A.D. to 1238/39 A.D. 
During this period a Muslim king named Ghiyasuddin Iwaz invaded Jajnagar. 
According to the Tabdakat-i-Nasiri, Ghiyasuddin used to collect some tribute from 
the kings of Jajnagar, Bengal, Kamariup and Trihut.°®’ But, from epigraphical 
sources we come to know that the Ganga kings took some aggressive action against 
the Muslim (Yavana) kings of Bengal. Thus, the above statement, as given in the 
Tabsikat-i-Nasiri, is not reliable because though Ghiyasuddin invaded Orissa twice, 
ie. in 1211 and 1224 A.D., Rija-raja III and his son, Anangabhimadeva III, 
claimed that they defeated the kings of Lakgmanavati several times.” ° 


Like Chodaganga, he also used the title of Paramavaignava and Paramamahe$- 
yara. Further, he used the title, Paramabhattaraka, as well as three other titles, 
viz. Durgdaputra, Sri Purusottamaputra and Rudraputra. The last three titles supply 
some clue to our theory regarding the installation of the three deities at different 
places in the early medieval age in Orissa. Unless we hold that these three presiding 
deities of Puri were regarded as the family gods and goddesses, viz. Vi$nu, Siva 
and Durga (Sakti), it is not possible to explain the expression made in a stone 
inscription of Draksaram in the east Godavari district where the above new titles 
of Anangabhima III have been used (S.7.7., Vol. IV, No. 1329, p. 467). The above 
mentioned inscription was made in the 8th Srdahi or the Asrika year of Aniyanka- 
bhimadeva III and its date is equivalent to 1229 A.D.” * 


He (Anangabhima III) being a devout worshipper of Purugottama, Durga 
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and Balabhadra probably used to offer his pija before these deities for which he 
constructed another temple in his capital town at Varapasi-kataka or Abhinava 
Varanasl. This town is identified with the modern Cuttack and is situated ata 
distance of about 57 miles from Puri. The worship of Purugottama along with 
Balabhadra and Subhadra by the king and his successors gave rise to a separate 
cult afterwards.*® Tt is curious to note that Bhadrambika was the family goddess 
of the Somavamsi kings in the time of Yayati II who mentioned the name of the 
goddess as Parnichambari Bhadrambika in one of his C.P. grants. (Vide Ins. Or., 
Vol. IV, p. 391, by S. N. Rajaguru). 


So far as the Imperial Gangas of Orissa are concerned, Aniyankabhima III 
intensified the worship of Jagannatha in Orissa more than the previous kings. We, 
however, learn from the epigraphical records of some Bhanja kings that Sr1 
Vaigpavism was accepted by them. Purusottama including his main weapon 
cakra or cakrandrdyana was also adopted from about this time, which is evident from 
the Orissa Museum Plates of Netfabhafjadeva. We will discuss this aspect in the 
chapter on theology. It will suffice here to suggest that the cult of Purugottama 
was not limited to the coastal districts of Orissa, but spread over a vast area. 


According to the Madaldapaniji, Anangabhimadeva established the temple- 
administration in a very systematic way. He prescribed for the first time, 36 
types of duties known as the chatisdni yoga for the sevakas."® This system of niyogas 
was perhaps in vogue in the Royal residences of Orissa, 


The Panda-system which was created in his time is almost parallel to the 
Missionary organisation of the 19th century Christians, The main function of 
the pandas was not only to preach religion among the people, but also to render 
diplomatic services for the state as well as for the king. Besides, the financial position 
of the temple improved through this organisation. The pandds and their servants 
performed a double role. They assisted the king by secretly gathering informations 
about the movement of the enemies, while they spared no pains to attract pilgrims 
to visit Srikgetra. The pandas also studied the diverse languages spoken by the 
pilgrims coming from all over the country as well as the diversity of their culture 
and developed the character and personality for working as a co-ordinating link 
to the varying multitude. Thus, they became an important agency for religious 


unification of the country and through their activities Puri attained a Pan-Indian 
status. 


The credit for this wonderful organisation goes to Anangabhimadeva III. 
This king a popularly known as Anangabhimadeva III; but, in inscriptions he 
is styled as Aniyankabhima (II. He might have also completed some structures 
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attached to the main shrine which were left incomplete during the time of 
Chodaganga. If, in this connection, we give any credence to the Madalapafji for its 
statemeat that in the 15th regnal year of the king Aniyankabhima III, the 10th 
rithi of the bright fortnight of Phalguna, Thursday, was the precise date of 
consecration of the temple and the installation of the deities in it, then we have 
to suggest that he might also have made some additional improvements in the 
main temple, namely, the Jagamohana as well as some adjoining parts. The date 
which is given above corresponds to the Ist March, Thursday 1235 A.D. According 
to Swami Kannu Pillai’s Indian E phimeris (Vol. IV, p. 72), this consecration ceremony 
took place at about the mid-day when the 10th tithi ended and the llth tithi or 
Ekada$si commenced. According to the above work, the 10th tithi ended at about 
11-30 A.M. on that day.”* So, the statement as found in the Mdadalapanji cannot be 
rejected so far as the date of the construction of the additional part of the temple 
is concerned. He also granted some villages in favour of the deity and the 
Brahmanas who settled in the districts of Puri and Cuttack. 


Nowhere in the main temple of Purugottama we find the trace of any 
inscription relating to charities by the Imperial Gangas, as this would have been 
contrary to the Hindu convention of that time. Thus the Imperial Gangas did 
not leave any trace of their Dharmakirti (sacred deeds) in temples built by them. 
But in the case of other temples which were not built by them, the above restriction 
was not followed. Therefore, in the temple of Kirttivasa or Lingaraja at 
Bhuvane$swara we get inscriptions bearing the names of Chodaganga and some of 
his successors. Similarly, there are records of the time of Chodaganga and 
Aniyankabhima III inscribed on the temples of Nrsimha and Patalesvara respec- 
tively, which are within the precincts of the Jagannatha temple at Puri. In the 
Narasimha temple, the inscription on its gate discloses that in the 58th anka year 
or Srahi of Chodaganga (A.D. 1132), some akhanda-dipa or ‘perpetual lamps’ were 
endowed in the Purugottama-Dhama in favour of the deity by the grant of a 
village called Malada. This village (Malada) may be identified with the modern 
Malud, a small island in the Chilka lake.” ® 


Anangabhima was not only an accomplished ruler but also a great adminis- 
trator and a staunch follower of Vaiggavism. He anticipated trouble from the 
Muhammedan conquerors of Bengal, while he found that on the west and the south 
the kingdom was surrounded by Hindu kings, namely, the Chalukyas and the 
Chedis. So, he made a proclamation declaring that the kingdoms of Kalidga and 
Utkal, which extended from the Hooghly in the east upto the Godavari in the south, 
were donated to and left under the protection of the Supreme Lord of the universe, 
Purugottama-Jagannatha. Thereafter, he used the Srahi in the name of Purugottama 
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instead of ,using his own. He acted as the representative of deputy of the Divine 
Lord in the affairs of running the day-to-day administration of the kingdom. This 
pious declaration created a tremendous impact on the minds of many Hindu kings, 
previously hostile to the Gangas. A popular belief of the Hindu kings was that the 
god’s kingdoms, Kalinga and Utkal, were invincible and divinely protected. This 
religious belief acted as a psychological bulwark for the protection of the country 
from the southern and western quarters, While the eastern side, adjoining thc Muslim 
kingdom of Gauda, remained open to aggression. This side was well defended by 
the concentration of the entire royal force of Utkal and Kalinga along with the border. 


From epigraphical sources we know that Anangabhimadeva inflicted a 
crushing defeat on the Chedis of Tumhana through one of his commandants called 
Visgu. The Prasasti writer describes Viggu, the commandant, as none but Lord 
Visngu himself who threatened the Chedi king (Sisupala) by appearing on all his 
sides. Here the commandant, Visnu, became a terror to the Chedi king of 
Tumhana at war.”° The relevant verse runs as follows : 


V indhyadreradhisimabhimatatiniku jantate’mbhonidheh 
Visnur viggurasdavitibhramavasaccededi$sah pasyatah 
Yogabhyasaparisramena na tatha vaikhanasanamidam 
Visvam vignumayam yathdparinatam Tuhmanaprthvipateh. 


This suggests that the Gajapati kings of Orissa and their pra$sasti writers propagated 
the idea that the Lord Visnu used to take an active part even in the battlefield 
whenever any danger threatened the country. This impression, however, made the 
Hindu world believe that the country of Utkal was under the direct control of the 
divine Lord Vignu alias Purugottama, and as such, the country should not be 
invaded but respected and protected from aggression. Apparently it also acted 
as a force for the political integration of the country. 


Towards the close of the 13th century A.D., in the time of Narasimha II 
(1278-1309 A.D.), a great poet and philosopher named Narabari Tirtha came to 
Kalinga and lived at Srikurma Kgsetra which was a centre of Vaignavism in Kalinga. 
He lived there as the preceptor of the king of Utkal. According to the tradition, he 
had to run the administration of Kalinga on behalf of the minor king of Orissa 
(Narasimhadeva) who subsequently became his disciple. In one of the inscriptions 
of Srikurmam of the Saka year 1215 (A.D. 1293), Narahari Tirtha’s name is 
recorded.” He propagated the Madhva system of Vaignavism in Orissa as directed 
by his guru Anandatirtha. Bhandarkar says that Narahari Tirtha was sent to 
Jagannatha to bring the original idols of Rama and Sita.” From the above 
mentioned inscription of Srikirmam, we learn that he constructed a temple there 
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and installed the image of Yogananda Narasimha in the year 1281 A.D. The 
temple of Srikirmam was considered as not only a seat of Vaignavism, but also as 
the Gurupitha (sacred place of Gurus) of the Ganga kings of Utkal. The Arcakas 
(worshippers) of this temple are the followers of the RaAamanuja School of 
Vaisnavism.” ® 


Anangabhima III’s daughter, Candrika, who married Paramardi Deva of 
the Haihaya dynasty, constructed the temple of Ananta Vasudeva at Bhuvane$swara 
(Plate 6) in commemoration of her hero-husband who lost his life in a war against 
the Muslim kings of Gauda.®° In that temple she installed the images of Hall, 
Krsna and another Goddess Ekanam$a (Plate 7 and 8), whose names are found in 
the inscriptions of Ananta Vasudeva temple."® Two images of Ananta and Vasudeva 
(Plate 9) are found fixed on the inner wall of the Vindusagar tank at Bhuvaneswara. 
The images are of the earlier period and this shows the popularity of these two 
deities in Orissa. After Anangabhima III, the history of Orissa was glorified by his 
successors, Narasimha I and Bhanu I, who also devoted their wealth and energy 
towards the construction of temples. The former built the temple of Konarka or 
the Sun-god. 


Narasimhhadeva I, ascended the throne in 1238 A.D. He not only protected 
the country successfully from the Muslim aggression, but also followed aggressive 
policy against the Muhammedans by penetrating into the heart of Gauda. In the 
coppcr-plate inscriptions of the imperial Gangas we get the following verse extolling 
his glory.®? 

Rdadhdvarendrayavani-nayanaf jana$ru- 
Pitrena diravinviesitakalimaSsrili 
Tadvipralambha karunadbhutanistaranga 
Garngapi nunam yamuna yamunddhunabhiit. 


It means that the white river Ganga was blackened by the wash of the collyrium 
from the eyes of the yavanls or the wives of the yavanas of Radha and Varendra 
when their husbands were killed in the war-field by the king Narasimha 1.° ® 


[From the Muslim history, namely, the Tabakat-i-Nasiri, it is found that in the 
time of Tughril-i-Tughan Khan, a ruler of Bengal, the Rai of Jajnagar (Orissa) attacked 
Laksnavati or the capital of Bengal in H. 642 (A.D. 1245).°*] It was this king Nara- 
simhadeva I who constructed the Sun-temple at Konarka as previously stated by us. 
He preserved the icons of Jagannatha, Bajabhadra and Subhadra in his temple as 
Durga, Siva and Jagannatha (Plate 10). The worship of Durga with Madhava is a 
unique feature in Orjssan Vaignavism (Plate 9). During this period the necessity of 
assimilation of three cults, Saiva, Sakta and Vaigyava was felt intensely. 

The next battle with the Muhammedans took place in the time of 
Bhanudeva II (1308-1328 A.D.),®° when Ghiyasuddin sent his son Ulugh Khan to 
attack Telingana in 1321 A.D.°¢ While returning from the south he attacked 
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Jajnagar in 1323 A.D., and took away forty elephants from there.°"» After him, his 
grand-son, Bhanu III, is said to have defeated a mighty king like Firoze Tughlak 
of Delhi through his general Choda II.°® In the Paficadharld inscription, we get the 
verse regarding Orissa’s help to the Muslim king of Pandua of Bengal when he was 
attacked by Firoze, the king of Delhi.°° It is interesting to note here that the 
Pandas of the Jagannitha temple were the source of strength to the Gajapati kings 
of Orissa in their struggle with the Muslim kings of Bengal. They played an 
important part in this respect owing to their well-organised espionage activities, and 
they supplied useful information to their chiefs about the movement of the troops 
of Firoze and others. They went to various parts of India ostensibly as messengers 
of Jaganniatha, and at the same time spied on the activities of the enemies. This 
worked well for a time, but treachery and rivalry among the Hindus destroyed 
their enterprise. As a result, when Firoze invaded for the second time, he became 
successful. One Bali Patra of Jajnagar made himself over to the enemy, This has 
been described in detail in Paticadharla inscription.® ° 

The stable position and the sovereignty of Orissa were greatly affected 
by the treacherous activities of some officers under Bhanu Il. The Muslims, 
at last, got an opportunity to enter into the very heart of Orissa to destroy Hindu 
Gods and their temples. Several leaves in the Madalapa7iji°* contain nothing but the 
stories of raids by Yavanas on the temple of Jagannatha. On these occasions the 
deities were removed to secure places. The struggle between the Hindus and the 
Muhammedans continued at least upto the time of the Mahrattas, who established 
their rule in Orissa in the 18th century A.D. This country had witnessed many 
ups and downs of history, but the images of Jagannatha, Subhadra and Bajabhadra 
and the lofty temple withstood all the catastrophes. 

The last king of the Gajapati dynasty is Nisafika Bhanu IV, who, according 
to the Candrakala Natikad of Kaviraja Visvanatha, the well-known author of the 
Sahityadar pana, defeated the king of Gauda in or about the 14th century A.D.°? The 
verse of the above drama is quoted below : 

Acchanne gharmadhamni prakharahayakhura- 
ksunnaprthvirajobhir- 
Ksipte naksatralakse nabhasi karikarodbhita 
Gangda-payobhir- 
Jyotsnabhih kirtticandre dhavalayati 
Jjagaj jaitrayatravakase 
Gauda-ksmapdala-laksmir-yyaracayadacird-deva 
yasyabhisaram. 


* It is important to note that during Bhanudeva II's reign the name, ‘“Jagannath’’ was 
used for the first time in the royal inscriptions. But previously the deity was always referred to as 
“Purusottama” or “Purusottama-Jagannath"’ during the early Ganga period. A process of evolution 
thus emerges from this yraduul change-over. 
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The meaning of the verse runs thus: The military expedition was organised 
without delay by Laksm1i of the king Bhanu IV against the king of Gauda. On 
this occasion of his conquest the solar region (or the Sun) was concealed by the 
particles of dust which were stirred by the hooves of the swiftly moving steeds ; 
the sky was cast with myriads of stars as it were and by the jets of water of the 
Ganges thrown upon by the trunks of the elephants ; and, the world was brightened 
up by the moonlight like fame of the king. Most probably he defeated the king 
Jalaluddin, who, originally a Hindu, embraced Islam and caused harassment to his 
Hindu subjects.® 3 


After Bhanu IV, the Imperial Ganga dynasty of Orissa became extinct and 
Kapilesvara of the Surya Vam$i dynasty ascended the throne. He was a powerful 
monarch who protected the Brahmanical religion in all possible ways. He claims to 
have defeated the contemporary Muslim king of Delhi while protecting the interests 
of the South Indian Hindus who were ruthlessly persecuted and harassed by the 
Bahamani Sultans. In the Gopinathpur temple inscriptions of Kapilesvara, we 
get this description of his achievements. He is said to have defeated the kings of 
Karnata, Lita, Gauda etc. and crushed the pride of the king of Delhi. This is 
described as follows? * ; 


Karndto}j jhasa-simhakalavara-vi jayi 
Malavadhvarhsa$silah 

Janghalo Gaudamarddi bhramaravaranr podhvas- 
tadillindragarvah 


Kapilesvara’s inscriptions in the temple of Jagannatha show that the king 
treated the deity as the Supreme Lord of Orissa and himself as his representative. 
He used to bring to the notice of his Lord important facts relating to the adminis- 
tration of the kingdom.°’ In his 35th regnal year he prayed to Lord Jagannatha 
that he might be permitted to punish some of his Samantas or subordinate chiefs for 
their rebellious activities. This is recorded in an inscription on the left side of the 
door-frame of the temple-gate. From this we conclude that he regarded the Lord 
Jagannatha as the supreme ruler of the country. In another inscription he says, 
“Oh Lord Jagannatha ! Thou knowest everything of mine both external and internal. 
Whatever precious things I have, I will bestow on the Brahmaras as much as I can. 
He, on whom thou pleasest to bestow this land, is thine.”>°¢ It shows that even for 
granting charities he used to take permission from God Jagannatha. Not only in 
the affairs of administration, but also in political matters the king Kapilesvara 
looked upto Lord Jagannatha for all kinds of inspirations. In another inscription 
of the same place written in Oriya we notice the following proclamation which he 
made before the God : 

7 
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«A ja voli hoila amara Odi$a rajye yete raja mila, 
savuhen rad janku hite prati. ye adpana saddacare thive, 
Anartha age na rahive. Rajanka anahite vratiye. 
Raja vaharakari tahara sarva$va hari® >” 


It means that all the kings living in the kingdom of Orissa should work for the good 
of the (paramount) sovereign ; should be virtuous by avoiding the evil path. If they 
act badly towards the sovereign, they will be expelled from the kingdom and all 
their properties will be confiscated. This type of proclamation through inscription 
before a deity in a temple is quite unique in the history of India. 


He was not only a powerful king but also a great patron of literature and 
religion. A drama, Parasurama Vijaya, was composed in his name. Pandit K. N. 
Mohapatra, attributes the date of composition of this drama to 1458 A.D.°® Further, 
Pandit Mohapatra states that the victory over the Bahamani forces at Devarkonda 
in 1458 A.D., is a unique achievement for Kapilendradeva, which made him the 
undisputed master of the whole of Telingana. This drama was written in 
commemoration of his great victory over the Muslim forces of the Deccan. 
Its five invocatory verses are dedicated to four gods and one goddess ; namely 
—1. Vignu, 2. Purugottama, 3. Rukmini, 4. Srikrgya and 5. Siva. It proves 
that he was not only a Vaisgnava but also an admirer of Siva. The fourth verse 
of invocation also leads us to conclude that the Radha cult was not in his time 
popular in Orissa. We are tempted here to show how the powerful king, 
Kapilesvara is compared in this drama with the great epic hero, Parasuriama, 
who wiped out the turbulent kgatriyas from the world. In about 1458 A.D., he 
rose to the zenith of his power and prosperity. In the stone inscription of 
Gopinathpur of the time of Kapilendradeva, the deities of the Jagannatha temple 
of that village are highly spoken of. The relevant verse runs as follows :** 


Rama Sripurusottaman Bhagavatimasmin Subhadram tatha 
Ratnalamkrtirajiradhitatanunt bhaktyayamasthapayat 
Bhaktyesam tritayam navam trijagati cintéamaninadm trayam 
Prdasade ca sanudgake vinihitam kim madhyame pistape. 


Here the deities are described as Cintamani, the wish-giving jewels. It signifies as 
if the temple is a casket in which the deities, as jewels are preserved. 


From the above mentioned inscription we further know that even in the 
15th century A.D., the goddess Subhadra was treated as Bhagavati Durga. These 
deities were installed by the king in a temple constructed by one Gopinatha 
Mohapatra, a minister of Kapilesvardeva, who fought successfully on behalf of his 
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king against Gauda and other countries. In commemoration of his victory over 
Gauda he constructed a temple in his village which was named after him and which 
(village) is in the district of Cuttack. He also constructed another temple called 
Gundichabadi in the same village. At present these structures have disappeared 
and no trace of the same is left. Further in the Gopinathpur inscription, occurs 
the following verse : 


“Nihsankah pankamagnakhiladharanitaloddharabhiidarasimghah 
Svacchandam mlecchavrndam prati jagatikaleradyabhdge’ pi kalki 
Bhdasvadvam$davatamsastri jagadadhipateh Nilasailadhinathah 
Syadesyadodhradese samajani Kapilendrabhidhdno narendrah”. 


The meaning of the verse is given as follows : 


When the world was sinking down under mud and when a civilisation was 
completely vanishing through the atrocities of the mlechhas, the king Kapilendra- 
deva appeared on the scene and saved the world. He saved his country Udgra, 
and acted like the Kalki and the boar-incarnation of Vignu.!°° 


He is the first known king who recorded some gifts to the Lord Jagannatha 
and had some stone inscriptions on the door-frame of the ‘garbhagrha’ in the 
temple. Kapilendra was thus privileged to record his activities in the shape of 
inscriptions in the temple, though the Ganga kings did not avail of any such 
privilege. In these Jagannatha-temple-inscriptions, Kapilendradeva used the 
title Navakotfi-Karndta-Kulavarge$svara for his family. This title assumed by the 
SiuryavamS$i Gajapatis, as shown by R. Subramanyam, appears for the first time, 
in the Veligalani plates of Kapilendra, dated Samvat 1380 (A.D. 1458).3°* According 
to the Srisaila Inscription (Telgu-Oriya) E.Z., XXXVI, Part II, Page 75, Kapilesvara 
conquered Simhbala along with other places. 


According to Madadalapanji, Kapilesvaradeva constructed the compound 
wall of the outer premises of the temple in his 15th regnal year. It also says that 
the king requested the divine Lord Jagannitha to guide him in the selection of 
his successor, whereupon the Lord advised him in a dream to consecrate his 
son Purusottama, born of his other queen as the Ywvardja (heir-apparent). This 
enraged the sons born of the Patrani (chief queen) of the king. The story goes 
that they threw spears from a certain distance aiming at Purugottama, but their 
aim failed. It proved that the Lord Purugottama protected the ywardja 
Purusottama.i°? Thereafter, the eighteen sons of the king left the capital and 
went to the south in search of kingdoms. Whatever truth there might be in this 
tradition, the general belief was probably that whenever a king had any difficulty 
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in the affairs of administration or in any other matter, he used to pray for the 
mercy of the great Lord Jagannitha for its solution. According to the Pda#iji, 
the Lord Jagannatha used to give, in every case, his verdict in dreams to those 
kings who sought for his judgement.?°® This belief satisfied the public and the 
chieftains (Khandapalas or the Samantas) and they had to aceept this as final 
order of the supreme Lord Jagannatha. Thus, a complete harmony and tranquillity 
prevailed in the country through the people’s belief in the Lord Jagannatha. 


After Kapilesvara, Purugottamadeva ascended the throne. He was a 
great devotee of the Lord Jagannitha. It was believed that he was born in the 
royal family out of His mercy and was named after the Lord. People regarded him 
as the sole representative of the Lord Purugottama for which he was described as 
equal to the Lord in the following manner : 


Svayam Purusottamopi Purusottamatanayah 
Svayam Purusottamatanayopi Purusottama janakah 
Svayam Purusottomajanakopi Purusottama Sevakah 


These lines describe that the name Purugottama was used by several kings. This 
name was favoured by many kings because of their love and respect for the Lord. °* 


Purugottamadeva is known as Durgdvaraputra. This shows that he was a 
follower of Parica devatd. He came to the throne in A.D. 1467, and lavishly endowed 
charities in the shape of jewellery and land for the daily worship of the Lord 
Jagannatha. This is known to us from his inscriptions in the temple of 
Jagannatha.*°® Tn one of those inscriptions he (Purugottama) says, “I advise the 
kings of Orissa that as long as this world survives, you, the kings as well as others 
are to make gifts to the Brahmanas will all respect and devotion. Brahmanas will 
perform the yajfias and will not deceive anyone. Whoever will violate this advice, 
will become a rebel against Jagannitha. He is to be considered a great sinner. 


A great sin is equal, in effect, to all the sins. Let all bear this in mind and work 
and work and work”. 


His confidence in the Lord Jagannitha was so deep-rooted that he 
proclaimed that disloyalty to Jagannatha should be taken as one of the M ahdapdatakas, 
(greatest sin) probably in addition to the pafica-M ahapatakas, described in the Dharma 
Sastras. It explains how he cherished in his mind a great belief in and devotion 
towards the Lord. He was not only a worshipper and a patron of gods and the 
Brahmanas, but also a renowned hero. He conquered many countries in southern 
India and extended his empire as far as Rimeswaram. A pillar of victory was 
caused to be erected by him near Vidyanagara (Vijayanagaram), to which one of the 
copper-plate inscriptions of his son Prataparudradeva contains a reference. This pillar 
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caused terror in the minds of his rivals and probably it checked them in their aggres- 
sion against the Gajapati Kings. The king Purugottama established an Agrahdra 
(‘asan) in his name towards the east of Nagulapalli in Andhra Pradesh where 
he constructed a temple of Jagannatha. This village is on the sea-shore (vide the 
Barabati Kaifayata, Madras Local Records, Vol. VI). 


A popular story, as recorded in Madalapaniji,*°° discloses that he conquered 
Kafnici and married Padmavati, the daughter of the king of Kanci. The story 
goes to say that once the king of Kafici, while visiting Puri during the Car Festival, 
found the king of Orissa sweeping the precincts of the chariot. He despised the 
Orissan king for this menial work, and returned to his own kingdom without 
paying respect to the Lord Purugottama. The matter was duly reported to the king 
Purugottama, who grew wild and employed a huge army to march against Kafcl. 
He was defeated first, but in his next attempt he was helped by Lords Jagannatha 
and Balabhadra. The gods rode on a black and a white horse in order to assist the 
king. The soldiers, coming to know this, fought with great enthusiasm. The 
story of this expedition is depicted on the walls of the Jagannatha temple (Plate 11). 
This episode, depicted in the plates found in Gundica temple and in Srikirma 
temple regarding the divine participation in the battle field, demoralised the enemy, 
and the kingdom of Kanci was easily captured. The king Purugottama, not only 
brought the princess Padmavati as a captive, but also brought the deity of Ganesat’” 
from there who was the presiding god of Kanici. This image of Ganesa, according 
to a popular tradition, was installed in the Jagannatha temple and is known as 
Bhanda Ganesa. R. Subramanyam has tried to show the authenticity of this 
tradition with great care.3°° The belief that the Lord Jagannatha and Balabhadra 
always helped the kings of Orissa became so strong among the Hindus that they 
began to consider the kings and the Lord with respect and devotion. According 
to Subramanyam, the Kanci Kaverl expedition of Purugottama took place in A.D. 
1476-77, and it was directed against the Salva Narasimha who was then ruling over 
Kaici. The idol of Sakhigopal was actually carried away from Rajmahendry. 
This tradition is still current, and the pilgrims who come from far and near show 
great respect to the Gajapati kings before they enter the temple for darSana (visit). 


Purugottamadeva was a great patron of poets and Smrti-writers. During 
his time, a Sanskrit work named Abhinava Gitagovinda, was composed which, 
according to a local tradition, was recited along with the Gitagovinda of the renowned 
poet Jayadeva, in the temple of Jagannatha.3°° It was said to have been opposed by 
some eonservative disciples of the deity. The story goes that a few verses of the 
Abhinava Gitagovinda were inserted into the main Gitagovinda for the purpose of 
recitation. According to some, this was due to the instructions of the Lord Jagan- 
natha in a dream to the king. ° 
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The Oriya literature together with Sanskrit kdvyas and dramas thrived 
under the patronage of his father Kapilendradeva in whose time the first Oriya 
Mahabharata was written by Sidramuni Sarala Dasa. At this time several writers 
and poets came to prominence and they were responsible for the foundation of a 
new type of literature in Orissa propagating the Bhakti cult of Vaignavism. After 
Purugottama, his son Prataparudradeva, ascended the throne. It was he who 
was responsible for the wide prevalence of Vaignavism in Orissa. During his reign 
Caitanya visited the country with some -of his followers. According to R. Subra- 
manyam, Caitanya came to reside at Puri in Februry-March, 1509 A.D., and 
Kasi Misra was his host. Orissa proved very receptive to his teachings. 


He converted many. The first to be converted was Vasudeva SaArva- 
bhauma, the great Navya Nyaya scholar, patronised by the Gajapati Pratapa- 
rudradeva. Then, Caitanya travelled to the south and met Rai Ramananda on the 
banks of the Godavari in June 1509. They had long discussions. Ramananda 
was a Governor under Prataparudra and was a reputed scholar and a religious 
man. The Caitanya Caritdnirta gives us a long account of a dialogue between them, 
when at the command of the master, Ramananda narrated the various stages of 
Bhakti ** (Gajapatis of Orissa, p. 169). Prataparudradeva embraced the new form 
of Vaignavism, and its doctrine was incorporated in the Cult of Purugottama. The 
vedic Brahmanas of this country, failed to oppose this Neo-Vaignavism although they 
had, at first, no real sympathy for it. The interplay of different systems of 
Vaignavism and Tantricism, then existing in this part of the country, actually 
transformed the Cult of Bhakti into an eclectic form of Vaignavism. This reform 
gave enough scope to the followers of Caitanya to mould the literature accordingly. 
The Paiica-Sakha (the five associates) of Caitanya played an important part in 
this matter and preached this new religion in such a way that every corner in 
Orissa was influenced by it and the literature, nay, the social life of Orissa came 
completely under its spell. 


The poet, Jayadeva, who lived long before Caitanya with his Gitagovinda 
won the admiration not only of the people, but also of the Gajapati king, 
Prataparudradeva. According to one of his inscriptions in the Jagannatha temple, 
it was strictly ordered not to sing any other song before the deities except the 
Gitagovinda. M. N. Chakravarti, while editing this inscription translates it as 
follows : 


“On Wednesday the 10th tithi of kakada, bright half in the 9th asika of the 
warrior, the elephant Lord, the king over Gauda and ninety millions of Karnita, 
and Kalabarga, the mighly Prataparudradeva Maharaja orders : Dancing will be 
performed thus at the Bhoga time of the elder rhakura Balarama and Gitagovinda 


Digitized by srujanika@gmail.com 


The History of Jagannatha 55 


Thakura i.e. Jagannatha. This dancing will be held from the end of the evening 
dhiipa upto the time of Barasingdr (bed time) dhiipa. The batch (of dancing girls) 
of Bada Thakura, the fixed female dancers of Kapilesvara thakur, the old batch, 
the Telanga batch, all will learn no other song than Gitagovinda of Bara Thakur. 
They will not sing any other song. No other kind of dancing should be performed 
before the god. Besides the dancing, there are four Vaignava singers : they will 
sing only Gitagovinda. Hearing in one tone from them, those who are ignorant 
will learn the Gitagovinda song ; they should not learn any other song. That 
Superintendent who knowingly allows other songs to be sung, and other dancings 
to be performed, rebels against Jagannatha”’ (J.A.S.B., Vol. LXII, 1898, pp. 96-97). 


From this inscription we know that at the time of Prataparudradeva 
there lived four classes of Vaignavas who performed Ndamasankirtan during the time 
of Barasingdr in the temple, while four batches of dancers and musicians performed, 
dance and music. These four Vaignpavas essentially represented four sampradayas 
(sects) of the Vaignavas then prevalent at Puri. Till today we find four classes of 
Vaignavas performing their duties in the main temple as ‘Ramdanuja Panthi’, 
‘Vignusvami Panth?’, ‘Madhya Panth? and ‘Gaudiya Panthi?’. It further leads 
us to assume that Caitanya began to exercise his influence on Prataparudradeva 
from 1500 A.D., which corresponds to the 4th anka (regnal year) of the king. But, 
in some texts it has been said that Caitanya came to Orissa in or about 1509- 
1510 A.D. So, the difference of ten years needs further investigation in order to fix 
the precise date of Caitanya’s visit to Orissa. 


One important fact which cannot be overlooked here is the introduction of 
the practice of reciting Gitagovinda before the deities in the main temple, and the 
sacramental nature of the song composed by the poet Jayadeva. Most probably, 
Gitagovinda was considered to be a work of a very high standard, and it was perhaps 
the reason that all Vaignavas began to respect it immensely. According to 
Nimbarka, Vallabhacarya, Sri Caitanya and many other Vaignava Acarya, Radha 
and Krsna concept was a sort of dualism referring to the Bhakta and Bhagavan i.e. 
the devotee and the god, and nothing else. 


A great personality like Jagannatha Dasa was born during this time. He 
composed the Oriya Bhdgavata to propagate the liberal Vaignavism among the 
people. The style which he adopted was so simple and the philosophy which 
he explained through his work was so universally accepted throughout Orissa that 
his Bhagavata was daily recited and worshipped in each house. Even at present 
it is still continuing in almost all villages of Orissa. All these facts lead to the 
conclusion that the Lord Jagannatha was taken by the people as the central figure 
of Vaignavism. He was the pivot of that particular form of Orissa Vaignavism. 
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This Vaignavism is of Jiiyana-Mi$ra-bhakti School as against the Suddhabhakti 
of Gaudiya School. 

We get the imperial accounts of the Siryavamsi Gajapati kings from the 
literary sources of Orissa. The Bhakti-Bhagavata-Mahakavyam was written by 
Vyavahartu Mabhapatra Kavi dindima Rajaraj Rajaguru Jivadevacarya in the 16th 
century A.D., and is said to have been composed in the military camp of 
Prataparudradeva in his 17th regnal year.33* 


Kapilendradeva gave charities to Brahmaras and bestowed jewellery in 
the name of Jagannitha having obtained huge wealth through the conquest of 
many countries. After ruling for 32 years he expired on the banks of the Krs$n2. 
His son, Purugottama succeeded him. Because of his remarkable leadership and 
nobility the people used to regard him as the incarnation of the god Purugottama. 
He, like the god Visnu, satisfied both the goddesses of wealth (Lakgmi) and 
learning (Sarasvati). 


One of the inscriptions in the Lingaraja temple at Bhuvaneswara of the 
10th anka of Raghabadeva (1163-64 A.D.) records the name of one Jayadeva Sadhu 
Pradhan who lived at Kirma Pataka (present Srikurmam). In this insciiption Jaya- 
deva stands as a witness for purchase of land made in the temple of Krttivasa of a 
village named Bahedakhanda from a merchant of Dasapur.3i? Pandit S. N. Rajguru, 
while editing this inscription?3* (Inscriptions of Orissa, Vol. III, Part II, p. 294) 
suggests that the name Sadhu Pradhana Jayadeva may be the same as the great 
poet Jayadeva, the author of the Gitagovinda. He was living in Srikirma which 
was a religious centre of Vaignavism of the Ramanuja Sect. The head of the 
temple was, for a long time, the guru of the Ganga kings of Orissa. This suggestion 
may be accepted. Although no further evidence is available at present, still we can 
not overlook the point that the poet, Jayadeva, lived in 1163-64 A.D., which 
corresponds to the 10th anka year of Righavadeva of Ganga dynasty of Orissa. 
According to the Antarigam plates (£.1., Vol. XIX, pp. 43-44), Sri-Vaignavism was 
prevalent in Orissa from the time of Jaya Bhanja, son of Riya Bhanja. It shows 
that the Sri-sect of Vaignavism was popular in Orissa before Ramanuja. The date 
of the plate corresponds to the 11th century A.D., and, since the importance of 
Srikirmam began to rise from the time of Chodaganga as well as his father, it 
appears that the poet Jayadeva lived at Srikirmam and was influenced by the 
Vaisnavism of that locality. Another poet Kavikarnapiura also lived here. It will 
not be out of place to mention the writings of a poet named Umapati, who composed 
the prasasti section of two inscriptions, the Amare$swara (Boni village in Srikakulam 
district) and the other Ananta Vasudeva (Bhuvaneswara) temple inscriptions. The 
dates of these two temple inscriptions are 1271 A.D. and 1278 A.D. respectively. 
The study of the language of their prafastis reminds us of the language of the 
Gitagovinda. It is not improbable that Uma pati was influenced by Jayadeva. So we 
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can safely fix Jayadeva’s date some time before the 12th century A.D. He thus lived 
during the time of Chodaganga and his sons. From these prasastis we get the name 
of Kavi Udayana as the first commentator of the Gitagovinda. The commentary is 
popularly known as the Bhdavabibhavini. Udayana seems to have been the Prasasti- 
writer of the Meghesvara temple inscription at Bhuvaneswara dated 1182 A.D. and 
also of the Sobhanesvara temple inscription of Sri Vaidyanatha mentioned before, 
From these accounts it is safe for us to conclude that Jayadeva was living before the 
third quarter of the 12th century A.D. 


According to the Mddalapdanji, Kavi-Narasimhadeva gave permission for the 
recitation of the Gitagovinda for the first time in the temple of Jaganniatha, (Mdadald- 
panji, p. 37, Prachi? Edition), Kavi-Narasimha, according to the Ganga inscrip- 
tions, is Narasimhha II who ruled from 1278-1309 A.D. 21° 

Jayadeva is the first known poet in Orissa who introduced the Radha cult in 
literature. Prior to him, we seldom get evidence regarding the worship of Krsna with 
Radha. As a matter of fact, Krspa was identified with Lord Vignu who underwent 
as many as ten incarnations such as Matsya, Kirma and so on. Krsna is not accord- 
ing to the Vaignavas, one of the incarnations of Vignu, as he is considered equivalent 
to the god Vignu. During this time, the Vaignavas of Orissa, while accepting this 
view, added one more god to their pantheon, namely Vignu-Krsna (Plate 12). This 
image of Vignu-Krsna has four arms, holding by sankha, cakra and murali. It is an 
image constructed in the transitional period. One beautiful image of this god is now 
preserved in the State Museum at Bhuvaneswara and another is still worshipped at 
Jagannditha-Ballava Matha at Puri. This was perhaps made before Jayadeva, otherwise 
Krsna would have been shown with his consort Radha by his side. We shall discuss 
this aspect in detail elsewhere. Our main object in pointing out Jayadeva’s concept 
of the Radha-Krsna cult in his Gitagovinda is for the sake of determining the time 
when the old system of Vaispavism developed into Neo-Vaignavism.* 


Jayadeva, in his invocation in Gitagovinda, addressed all the ten incarnations 
of Visnu while describing Lord Krjsya as Jagadisa-Hare. It means that he 
associated Hari with Jagadisa who is reponsible for these incarnations. The word 
Jagadi$sa is the synonym of Jagannatha.« The same title was given to Buddha by 
Indrabhiti in his Jhidnasiddhi. The choice of the word “‘Jagannatha’”’ by Indrabhiti 
and that of the word “‘Jagadi$sa”’ by Jayadeva are not of accidental coincidence. 
This gives a clear idea regarding the conception of Jagadisa and Jaganndtha. 
Thus, Jagadisa or Jagannitha is compared with Hari by Jayadeva, while the former 


* Out ot the three main services render’d to the deities in the temple, i.e. AnBgila, Cancu & 
Mahdindyaka, the Angi]a Seva or Purinic Seva is most important, which includes the recitation of 
the Gitagovinda of Jayadev everyday just after two principal dhipas. 

* Even to day Pilgrims from Western and Northern India come to Puri to see Jagadish, 
Jagadish is a more popular name of the Lord than Jagannatha, in there pcrts of this couctry, 
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associated the same with the Buddha. Perhaps Jagannatha, the presiding deity of 
Orissa, came from that time onwards, to be considered as the Avatari of the Buddha. 

According to the literary tradition Jayadeva’s birth place has been identified 
with the village Kenduli of Puri district in Orissa and he according to the Lingaraj 
Temple Inscription, has been identified with the poet Jayadeva. This village of Kendu]i 
has been confirmed by Narayana Das of 14th c in his Sarbangasundari Tika and 
Ranikumbha of Citor of 15th c in his Rasikapriya Tika—both are the commentaries 
on the Gitagovinda.« Unfortunately, we do not know the gotra of Jayadeva.i!” 
$rikékulam and particularly Srikirmam happened to have been the places of Sri 
Vaignavas where, according to tradition, the poets Vilvamangala and Kavikarna- 
pura lived. Not far from Srikurmam there was a centre of the Mahayana Buddhists 
at Salihundam on the bank of the VamSsadhara river in the Karaput district of 
Orissa. A large number of Mahayana Buddhist Monuments have been found 
there, and they belong to the 9th or the 10th century A.D., or even to an earlier 
period. Most probably, the various modifications which ultimately reoriented the 
cult of Radha-Krsna might have taken place in that area during the time of Choda- 
ganga’s conquest of Utkal and the construction of the temple of Purugottama. 

That Srikirmam was the “Gurupitha’” of the Imperial Gangas for a long time 
is proved from the visit of Narahari Tirtha in the time of Narasimhadeva as stated 
before. He was sent to Orissa for the propagation of the philosophy of Madhava 
Sampradaya, and he exercised great influence not only in the religious sphere but 
also in the political field of Kalinga. Srikirmam being an important seat of 
religion of the Srivaispavas, it is not improbable to suggest that many rituals 
and systems peculiar to the locality were introduced in the temple of Jagannatha. 
The terminology used in the temple administration also leads us to the same 
conclusion. For instance, the Devadasi system which is still in vogue in the 
Jagannatha temple was formerly introduced in the temple of Sriktirmam during the 
time of Vajrahasta V, the grand-father of Chodaganga. Regarding the terminologies, 
we particularly emphasise the word “Kudua’”? referring to the earthen pot filled with 
cooked rice for the purpose of Bhogam in the temple. This is obviously derived 
from the word “Kudu” in Dravidian language which means boiled rice. Similarly, 
the word “Koilivaikuntha”’ which is the name of a particular part of the temple 
is also a Dravidian term, according to which “Koel’”’” means “temple”. These 
terms would not have been adopted in the strictly conservative atmosphere of a 
temple like that of Jagannatha if the customs associated with these words had not 
been borrowed from some religious institutions where the Dravidian people had a 
strong-hold. Therefore, our suggestion about the claim of Srikirma Ksetra as the 


| * An attempt has also been made by some scholars to identity the birthplace of Jayadeva 
with the village Kandalibiida in the Srikakulam district which was donated by an early Ganga king 
named Devendra Yarman of the 398th Ganga era in fayour of tome Brihmanas of the Bharadvijja 
gotra, 
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place of Vaignavite influence as well as Jayadeva’s place of residence cannot be 
ignored. 


After Prataparudradeva, his minister Govinda Vidyadhara ascended the 
throne. He issued some grants in the temple of Simhachalam.=!® M. M. Chakravarti 
ascribed an inscription in the Jagannatha temple of Puri to the same king ; but 
subsequently it was proved by Pandit S. N. Rajguru that it belonged to 
Cakrapratapa, son of Govinda Vidyadhara. In this inscription in Oriya the 
following passage is found. 


*“ Jagamohana mandape Sri Jagannatha chamure 
janaile—Bho Jagannatha, toha padmapada dekhi 
dsiva yivare vina savuthi narka—vinijha udayagiri- 
saripariyante svade$i paradeS$i yatrimanahikara 
ddanaprati Gadajdatara rdjamana... 

Palana karive. Ye ekathd anyathd karai se 

Sri Jagannathaku droha karat. Svahaste Brahmana- 
badhakarapapa karai.? +° 


Chakravarti translates the passage as follows : 


“Pratapadeva Maharaja, in the porch and before Lord Jagannitha thus 
made known (His prayer) Oh Jagannatha, without going and coming to see your 
lotus feet all appear as hell. The gifts of pilgrims (of places) upto Vindhya and 
Udayagiri mountains, whether native or foreigner. The kings of Garjat will obey. 
He who violates this order rebels against Jagannatha and gets the sin of killing 
a Brahmin with his own hands.” 


It shows how the kings of Orissa used to offer their deepest regards to 
Lord Jagannitha even at the time of discharging their duties as rulers and also while 
proclaiming their verdicts on subordinate chiefs as well as temple-officers. 


During Govinda Vidyadhara’s reign, one Raghubhanja Chhotaraya rebelled 
against him as stated in the Madaldpaniji. At that time he was engaged in fighting 
with the Muslim ruler of Golkunda. While returning from there he endowed some 
charities to the temple of Simhachalam in or about A.D. 1537 together with a 
charity during one of his anka years in between 3 and 8, (A.D. 1535-39). According 
to the Muslim accounts quoted by Sewell, Quliqutb Shah of Golkunda raided Orissa 
and defeated the Gajapati king at Rajahmundry.*?° It was a crucial period in the 
history of Orissa and her independence was threatened not only from the north- 
east and north by the Muslim rulers of Bengal and Delhi, but also from the South 
by the kings of Golkunda. But fortunately, a very able king like Mukundadeva 
came to the throne who not only resisted all these attacks but himself proceeded 
almost into the heart of Bengal. 
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After Prataparudra’s defeat in the hands of Krsnadeva Ray, the king of 
Vijayanagar, some time after A.D. 1513, the political power of Orissa began to 
disintegrate. His sons, who were weak, were easily overthrown by Mukundadeva 
who came from the south and belonged to the family of the Eastern Chalukyas. 
So he was popularly known as the Telenga Mukunda. Although political 
uncertainty prevailed in Orissa during his regime due to frequent raids of the 
Muhammedans from Bengal, he had utmost devotion for the Lord Jagannatha 
counting upon His mercy to face the crisis during his reign. He came to the throne 
in 1559 A.D. and ruled upto 1568. Being a great king and warrior, he was accepted 
by Akbar, the Moghul Emperor of Delhi as one of his friends. 


According to the Madalapaniji, he proceeded in his 10th regnal year upto the 
banks of the Ganges (Hugli) and fought a successful battle with the Muhammedans 
of Gauda. Some of his feudatory chiefs, however, particularly one Ramacandra 
Bhaja, started a rebellion against him. This time the Muhammedans, taking 
advantage of the situation, penetrated deep into the heart of Orissa. The king was 
absent from the capital. So a moment of confusion and anarchy prevailed and 
a renegade Muslim soldier, named Kalapahada, occupied the royal fort of Barabati 
in Cuttack and indulged in iconoclastic activities throughout the country. He 
raided the temple of Jagannatha at Puri. The deities were removed to some 
secret place for safety before his arrival. 


During the short period of his reign, Mukundadeva established some 
Brahmin Sdsanas in his name, and endowed charities to the deities of Jagannatha, 
Srikirma, and Simhachalam. 


According to another inscription in the temple of Draksarama in the east 
Godavari district, Andhra Pradesh, which was engraved in Mukundadeva’s 10th 
anka year, he endowed numerous pearls measuring to the weight of his own body 
to Brahmayas together with the sixteen Mahadanas or great-charities. After his 
victory in Gauda he returned to the capital where he lavishly endowed charities 
and established Brahmana agraharas (villages). These were implemented before the 
Lord Jagannatha at Sri Purugottama Kgetra with a view to increasing the stock 
of virtues of his parents as well as himself. He was the last independent king 
of Orissa and his activities against the Muhammedans of Bengal were of so dynamic 
a nature that the Muslim kings became hostile to Orissa. Kalapahada started 
an extensive campaign for a large scale destruction of the temples and deities 
of the Hindus. It is also said that he removed the images from the Jagannatha 
temple and put them into fire. This act was perpetrated soon after the death of 
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Mukundadeva brought about through the conspiracy of Raja Ramacandra Bhafja, 
a treacherous subordinate of Keonjhar. 


After the death of Mukundadeva, his sons were ousted by Ramacandra- 
deva, who belonged to a Sudra clan according to Sirjang stone inscription of his 
time. It is stated that Mukundadeva’s sons appealed to Akbar for the restoration 
of their inheritance, whereupon Raja Mansingh was sent to Orissa to settle the 
dispute between Ramacandradeva and the heirs of Mukundadeva. Mansingh 
visited Puri when the Chandan-Ydatra (festival) was going on. Mansingh, when 
approached by the Sevakas of Jagannatha temple to decide on the rightful claimant 
to the throne of Orissa, gave his decision in favour of Ramacandradeva who was 
then declared as the king of the country. He was a great warrior and also a 
devout worshipper of Jagannatha, for which reason he was compared with the god 
Murari in the Mukund Vijayi Ganitadarsa alias Svarapaddhati, a book written in 
the time of Mukundadeva II. From the inscription of Kasiari it is known that he 
ascended the throne of Orissa in 1568 A.D. (Proceedings of the Indian Historical 
Records Commission, Vol. XXII, 1945, p. 87 ff.).*3* The Kosaldnanda Mahakavya 
also states that Ramacandradeva saved Orissa from sinking into the ocean.??? 


Madaldpanji says that in the 9th year of Ramacandradeva he brought the 
Brahma or the essential part of the deity from the fort of Kujanga, and 
performed YVanaydga ceremony at Khurda when the images were rebuilt.±2% 
In his 11th year on the 18th day of Kakada corresponding to the 9th zithi of the 
bright fortnight of Sravana, the deity Purugottama was reinstalled on the Ratna- 
simhdsana of the main temple. It is further stated that the Brahma (essential part of 
the body of Jagannatha) was brought by one Bisar Mohanty Pura Naik. The 
above combination of astronomical dates corresponds to the 17th July 1575 A.D. 
according to Sri Kedaranath Mohapatra. But a comparison with the Indian E phemeris 
of Swami Kannupillai, Vol. V, p. 353,3?* shows that it is Sravana Sukla Dasami and 
not Navami. This slight discrepancy may, however, be ignored. For the enactment 
of these meritorious deeds, i.e., reinstallation of the principal image in the temple 
which had remained vacant since the atrocities perpetrated by Kalapahada and 
his Muslim followers, the king Ramacandradeva was given the title of Abhinava 
Indradyunina, or the New Indradyumna. This is recorded in a Sanskrit drama 
named Srikrsna Bhakta Batsalya Caritam.325 


Chand Kavi, an Oriya poet, in one of his unpublished manuscripts now 
preserved in the State Museum of Orissa describes him as : 


Navadina yatrda$sese 

Jagannivase 

Nilddripravese Rama mana ulldse... 
Abhinava Indradyumna Avatdara, yuge yuge 
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rahile kirati yvistard. 
Ramacandranarapati durlabha kirttih etc.” 


Another poet named Haladhara Misra, who in his Basanto-tsava Mahakdvyam, 
describes him as the new incarnation of Indradyumna. There it is said that at 
the instruction of Viggu, the king Ramacandra, took possession of the Lord’s 
Brahma in a box and installed the same in the blue mountain or the main temple. 
Because of this he assumed the title of New Indradyumna. This title was also used 
by one of his successors Virakisoredeva.*®° In his time Saktism being popular 
in Orissa, a book named Durgotsava Candrikd is written in which Ramacandradeva 
is described as devout worshipper of Ambika or Durga. 


During his time Orissa completely lost her independence and the adminis- 
tration passed into the hands of the Moghuls. So far as the southern part of 
Orissa was concerned, it was under the Sultans of Bahamani and it extended to the 
south of the Chilka Lake. In such circumstance the kings of the Bhoi dynasty of 
Orissa came to have only a limited jurisdiction and a meagre source of income. 
Due to their prestige and position among to Hindus, they were called as Thakura 
Rajds of Orissa. The pilgrims who came from far and near for ‘darsana’ (vision of 
the deity) used to visit the king first before entering into the temple. As a matter of 
fact the Thakura Rdjd of Khurda became the sole custodian of the temple 
from the time of Akbar. Mansingh, being a Hindu and a devout worshipper of 
Jagannatha, was deputed by Akbar to come to the aid of the distressed Hindus 
who were subjected to the atrocious deeds of Kalapahada. Thus, a sort of compromise 
was effected, and the prestige and the position of the Raja in the religious sphere 
remained intact. 


After Ramacandradeva, those who were associated with the affairs of 
Jagannatha temple were Virakisoredeva and his queen-mother. They made some 
improvements in the temple ; for instance, they not only constructed the Bhoga 
Mandapa and Sndna Mandapa containing the Snana Vedis, but also remodelled the 
Ratnavedi. (vide. Madalapa#Aiji). According to some inscriptions,» the Bhoga Mandapa 
and the Ratna Simhdasana (the main pedestal of the images) were also constructed 
during that time ; but according to the Mdadaldapdanji, VirakiSoredeva’s grand-mother 
is said to have constructed the Nirmalya Mandapa, which was named as Kanaka 
Mandapa. His chief queen (Pattamahadevi) incurred the expenses for plastering 
the entire temple. The Raja repaired the gumota or the upper part of the Gopura 
of the northern gate and the steps of the Sndna Vedi. He also endowed varieties of 
ornaments for the rituals of the deities. 


* The relevant iuscription is in ihe Nafamandir of Jagannitha Temple. It is not yet edited, 
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The temple during the Mahratta rule : 


According to the Moghul-Mahratta treaty concluded between the Nawab 
Aliverdi Khan of Bengal and Raghuji Bhonsla of Nagpur, Orissa came under the 
Mahratta domination during the time of Virakisoradeva, (1737-1793 A.D.).327 
He accepted the suzerainty of the Mahrattas like the other chiefs of Orissa. 
During their regime the temple of Jagannatha was freed from desecration and 
depredation it had to undergo during the Muslim rule which lasted for about two 
centuries. The Mahrattas themselves being staunch Hindus and devotees of 
Jagannatha, encouraged His worship, got the ceremonies and festivals properly 
observed and introduced new kinds of oblations.!?8 In 1755 A.D. they provided 
annual grants from the state revenue through an endowment in the form of an 
estate known as Satais Hazari Mahal, yielding and annual income of Rs. 27,000/- 
for the maintenance of the temple. They also made grants of land for some of the 
Mathas of Puri, and made good the deficit between the income and expenditure 
of the temple.?° The Mahrattas also built some new structures in the premises of 
the temple of Jagannitha. They brought the stones from the broken temple of 
Konarka to build some portions of the Bhoga Mandapa of Jagannatha and they 
set the triangular stone pieces brought from the same place for the outer compound 
wall of the temple. They also brought the Aruna pillar from Konarka and placed 
it in front of the Puri temple. 2° 


The Raja of Khurda was a representative of the Mahratta Government, and 
his authority in the temple was very limited.:$¥ The Mahrattas retained the 
pilgrims tax which yielded nearly 9 lakhs of rupees annvally.3®* Thus, in the words 
of Hunter, the pilgrims were made to pay for the state liberality to their god. It 
appears from the correspondence made by the Collector of Jagannatha with one 
Secretary to the Commissioner for the affairs of Cuttack regarding complaints 
against the Praharees of the temple that there were three Parichas, viz. Sewajee 
Pandit, Jagannath Riajguru and Amna Pandit, whose sole duty was to take care of 
the interior management of the temple. Any complaint against them was made 
to Ekadee Pandit at Cuttack, whose decision was final. This shows that the 
Mahratta Government appointed three Pandits to run the day-to-day administration 
of the temple, and the final authority was Ekadee Pandit at Cuttack who was 
controlling the affairs of the temple through these three Pandits."® ® 


The Temple during the British Rule : 


In 1803 the British occupied Orissa. The English army under Colonel 
Harcourt took possession of the Puri town and the temple of Jagannatha without 
any opposition. This was on the 18th of September, 1803.3°“ Lord Wellesley had 
jssued instructions to Col, Campbell, the Officer Commanding of the British troops 
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in Orissa, that on his arrival at Puri, he should take every possible precaution to 
preserve the respect due to the Pagoda and to the religious beliefs of the Brahmanas 
and the pilgrims. He should also assure the priests that they would not be required 
to pay any revenue or tribute to the British Government which they had been 
paying to the Mahrattas and they would be duly protected in the exercise of their 
religious duties. At the same time he was not required to contract any engagement 
with the priests which might limit the power of the British Government to make 
“such arrangement in respect of the shrine as might be necessary in future.” When 
the British army entered Puri, they took the temple under their own protection and 
some Hindu Sepoys were left in charge of it.35* The Puri district Gazetteer records 
that during the first few years, the British followed the system of the temple-adminis- 
tration laid down by the Mathrattas. It also appears that they used to make up 
the difference between the receipts and the expenditure of the temple directly.”?° 
“The total average income per year from various sources taking into consideration 
the total amount received during six years, prior to the report, was Rs. 31,884-12 
annas and 13 gandds, and the average expenses per year was Rs. 65,995-4 annas 
and 9 ganddas.” 


From the very beginning of the British administration, a Parich# was kept 
in charge of the management of the temple, and in 1805 the Collector was authorised 
to receive applications from the Parichd in connection with the administration of 
the temple. Meanwhile, the Christian Missionaries bitterly criticised°” the 
Government for taking interest in the temple of Jagannatha. The Government, 
therefore, decided to give up the thorough supervision of the idolatrous rites in the 
temple. By the Regulation IV of 1806 the Superintendence was transferred to an 
assembly of 3 Pandits nominated by the Collector of Pilgrims taxes and appointed 
by the Government. The Pilgrims tax, which was temporarily suspended in 1803, 
was reimposed in 1806, and a Collector of Pilgrims tax was appointed by the 
Government. For the purpose of levying pilgrims tax, a classification of pilgrims 
into three categories was made. Under the British administration the temple 


annually contributed to the State revenue an amount varying from half to one 
lakh of rupees. 


By the Regulation TV of 1809, the Assembly of Pandits was abolished and 
management of the temple was transferred to the Raja of Khurda. He was taken 
as hereditary Superintendent. The Raja who was not granted supreme authority, 
was assisted by three principal servants of the temple. Raja Mukundadeva II of 
Khurda, who had been taken prisoner due to a rebellion in 1804, was entrusted 
with the management of the temple after his release. It was made a condition 
that the Government grant of Rs. 55,000 should be spent on the maintenance of 
the temple.*°° He was also granted a “Malikana’”’ of Rs. 2,333 per month and 
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ordered to stay at Puri. During the superintendentship of his son, Ramacandra- 
deva (1817-54), the site of the Raja Nahar (Palace) was shifted from Balisahi to 
Badadanda.2* 


The Pilgrims tax yielding a net amount of £5955 was considered by the 
East India Company as a State sanction to idolatry. The Company, therefore, 
abolished the Pilgrims tax and vested the Raja of Puri with full authority in regard 
to the management of the temple and its properties by Act X of 1840. The temple 
authorities were forbidden to impose any restriction on the pilgrims for admission 
into the temple. “The right of free admission and free worship became a recognised 
privilege of the general body of the pilgrims.”**° Though the Government gave up 
all connections with the temple, yet to honour the pledges made in regard 
to the protection of the temple, it did not interfere with the previous grants and 
moreover continued to make an annual payment of Rs. 53,000 towards the 
expenditure of the temple. 


In 1843, the Sataisi Hazari Mahal, yielding an annual rental income of 
Rs. 17,420, having been made over to the Raja, the annual grant was reduced to 
Rs. 35,738. In 1845, it was further reduced to Rs. 23,321 because of some grants 
made by the R3ja of Berar for the temple. In 1856, the above amount was 
further reduced to Rs. 7,000 to meet the expenses of a police establishment towards 
the protection of the pilgrims. But, subsequently the Government decided to pay 
Rs. 6,804 to the Superintendent who would make his own arrangements for the 
maintenance of peace and order inside the temple. In 1858, the Government 
decided to discontinue these payments and to transfer to the Raja the Ekrajat 
Mahal in lieu thereof.*** The Raja was to possess the transferred lands as jamindar 
or trustee hereditarily. In 1863, certain lands yielding equivalent amount was 
transferred to the Raja. As provided in the deeds of transfer, the Government 
thereafter ceased to have any connection with the management of the temple. 


Meanwhile, on the death of Raja Virakishoredeva, the management of the 
temple fell on his widow, Suryamani Pattamahadevi, during the minority of her 
adopted son, Dibyasimhadeva. This was a period of growing mismanagement and 
the situation had become tense in 1878 when Raja Dibyasimhha was convicted on a 
charge of murder and was sentenced to transportation for life. This created a very 
anomalous position in-as-much as under Act X of 1840 the Superintendence of the 
temple was vested in the Raja even after his transportation and there was no 
provision in the act for any succession to the post of Superintendent. In 1884, on 
the application of Suryamayi Pattamahadevi, the grand-mother and guardian of the 
minor Mukundadeva, the title of Raja was conferred on the young prince. It was 
thought that the said title was necessary to enable him to be the Sevaka Raja of the 
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Jaganndtha temple.3*? In order to honour the public interest and to ensure better 
management of the temple, the Government instituted a suit in 1885 for a declara- 
tion that the office of the Superintendent was vacant, and that new trustees should 
be appointed and a scheme of management should be worked-out. The suit was 
hotly contested, and a cry that religion was in danger was raised in the press. 
During the pendency of appeal preferred to by Suryamani in the High Court of 
Calcutta there was a compromise in 1888 which, inter alia, provided that, during 
the minority of the Raja, his grand-mother would manage the affairs as his guardian 
with the assistance of a Manager. 


As Raja Mukundadeva, after the attainment of his maturity, took little 
interest in the affairs of the temple, mismanagement continued there for some time. 
In the circumstances the Superintendent was compelled to appoint a Government 
Officer as Manager. Accordingly in 1902, Rai Bahadur RajakiSore Das, a Deputy 
Magistrate, became the first Manager of the temple. Raja Mukundadeva had 
adopted Ramacandradeva from the Raj family of Bamra State ; but subsequently 
repudiated his adoption. Thereupon, Ramacandradeva filed a suit for declaration 
of his adoption and obtained a decree in his favour which was confirmed by the 
Patna High Court. On the death of Raja Mukundadeva, Rimacandradeva 
took charge of the temple as the Superintendent. The present Raja is the son and 
successor of R3ja Riamacandradeva. After the passing of the Temple Act of 1952 
by the Orissa State Assembly, the temple is now being managed by a Board of 
Trustees in which the present Raja VirakiSoredeva is a member. 
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CHAPTER III 


JAGANNATHA IN TRADITION 


To determine the antiquity of Jagannatha is a difficult task. Legend and 
tradition throw some light on the problem, but a critical examination of the 
evidences furnished by them is essential for any reasonable hypothesis to be made 
on their basis. It is necessary to turn to Sanskrit texts both Vedic and Puraygic 


for the purpose. 


In the Rgveda we find a reference to Ddaru in the Sikta which runs thus 
“ Ado yadddaru plavate sindhoh pare apiirusam, tada rabhasva durhano tena gaccha para- 
staram.”’* Sayanacarya, (1300-1380 A.D.) interpreted this sikta in the following 
manner. “‘There exists on sea-shore in a far off place the image of a deity of 
the name Purugottama which is made of wood floating as it were, in the sea. 
O ye, by worshipping that wood indestructable, attain the supreme place of the 


Vaignavite.”? 


But after his own interpretation, he casually mentions another interpretation 
which was prevalent at that time, but which was perhaps considered by him as 
unsatisfactory. 


The second interpretation means that the evil spirit is asked to use the 
Daru (wood) as boat for crossing the sea and going over to the far off island.® 
This verse also occurs in the Atharva Veda with a slight variation.* It is difficult to 
treat this repetition of the same verse in the two vedas as unmeaning. This may lead 
some to suppose that the worship of the deity Purugottama or Darubrahma might 
have been in vogue even in the remote past; but the supposition on the basis of 
this single verse of cryptic nature may not be universally accepted. 


P. V. Kane does not accept Sayana’s interpretation. He is of opinion 
that the second interpretation fits more with the context. However, when he wrote 
this he was not aware of the Atharva Veda extract. An acquaintance with the 
latter might have led him to accept Sayana’s interpretation. ® 


At the time of Sayana the popularity of Dairubrahma conception in 
Utkal was great, and the wooden image of Purugottama singularly attracted the 
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attention of Vedic and other scholars in India. This might have influenced him 
to suggest the above explanation. In Purugottama tattva (Jiv. Vol. II, p. 563), 
Raghunandana explains the same verse from both Rgveda and Atharva-Veda with 
reference to Purugottama-Jagannatha of Puri. 


According to Sayana, there are three siiklas in the Rgveda® which suggest 
that Daru was regarded as the symbol of Brahman. The immutable aspect of 
Brahman as different from the mutable aspect is compared with a tree containing 
many branches which in its aspect of unity is the absolute, the motionless and the 
eternal one (Vrksa eva divitistatyeka).” Jn these stktas the seer enquires “what 
can be that tree and what can be that forest in which it stands out and out of which 
the earth and heaven came to be designed by the gods.”” Sayana after reading 
three Suktas together makes a very significant suggestion at the end. That the 
tree, which is most ancient and imperishable is Brahman himself. On the basis 
of this conception of Sayana, Brahman can be symbolised as a tree and the pranava 
is the symbol of Brahman. The four mattas of Pranava may correspond to the four 
padas of Brahman, and the four forms were carved (not five) nor (or three) to translate 
Brahman worship into pranava worship. This pranava worship later took the 
tantric form and subsequently the pauranic form ; and in this way the worship of Daru 
Brahma and Pranava have been transformed into the worship of Balabhadra, 
Subhadra, Jagannitha and Sudarsana. All this must be understood to constitute 
the basic tradition of Jagannatha worship as is current up to the modern times. 


There is little wonder, therefore, that the trees which are very ancient and 
very large in dimension came to be venerated by people as divinities. Even today 
in rural India, trees such as Banyan, Vilva etc. are worshipped as gods. There 
seems to have been, therefore, very ancient connection between Dru and god. 
There is also evidence of DAaru worship in the Bhagavat Gita.® 


It may tempt someone to trace the beginning of the worship of the Ddru- 
Brahma $0 vividly present in the worship of Purugottama-Jagannitha at Puri to the 
vedic concept as interpreted by Sayana. It is a fact that the priests of the Puri 


temple in the daily worship of the composite deity do emphasise this supposed Vedic 
connection. 


When we come to the age of the Upanigads we find some reference to the 
description of Purusa as the creator of the universe. The DAaru Updasand was 
moulded gradually into image or Puruga-upasand. Various conceptions of Purusa 
as described in them are the special features of the Upanigads. The Svetasvetara 
Upanisad*® and the Kaivalya Upanisad!3 describe Purusa as one who possesses 
neither hands nor legs, who has no eyes but sees everything, no ears but hears all 
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and who though unknowable knows everything. This description of Puruga serves 
as the basis of the peculiar form of Purugottama and His associates. 


Valmiki mentions Jagannitha in the Uttarakanda of the Ramayana where- 
in Rama is described as exhorting Vibhisgana to devote himself to the worship of 
Jagannatha, the family deity of the Ikshvaku Vamsai* (solar dynasty). It is 
astonishing that there is actually as ritual, even today in the temple of Lord 
Jaganndatha called Vibhisana Bandapand. Scholars, however, are of opinion that the 
Uttarakanda of the Rdmdyana is the composition of a much later date and that there 
have been lots of interpolations in the text.*® But, there are references to the names 
of the deities in the Kiskindakanda which may not be regarded as a later 
insertion.** The monkey lord Sugriva, sends four groups of searchers in four 
directions to find Sitadevi. One of these groups is ordered to proceed to the 
eastern direction upto the Meru-Mountain. Sugriva gives a graphic description 
of the famous places which may serve as milestones to the searchers. Pandit 
Vinayak Mishra finds mention in the epic of the description of various sites and 
shrines of the Puri Temple as well as the several deities worshipped there.*® But, the 
passages (Ramayana, IV, 40, 42-61) do not expressly justify this assumption, simply 
because the name of Ananta (Balabhadra ?), Purusgottama, Sudar$sana (here named 
as an island) and the Vedi (Ratnavedi ?) are mentioned. 


Tradition has associated the worship of the deity Purugottama with the 
name of Indradyumna. In the Mahabharata we find mention of a legendary king 
named Indradyumna.° The king has been described there as one who performed 
a thousand sacrifices. It is said there that the cows brought for the sacrifices made 
a pond with their hooves, which was named after the king. The epic story of 
Jndradyumna and the tank named after him, appear to have helped to develop the 
traditional association of king Indradyumna and Indradyumna Sarovara with 
Purugottama Jagannitha. In the Mahabharata (III, 114/22) we find mention of 
Vedi which is identified by some with Antarvedi where Lord Jaganndatha is 
enshrined. Manamohan Ganguli and other scholars like late Pandit Sadasiva Mishra 
were inclined to believe that this Vedi of the Mahabharata is the same as the 
Antarvedi, mentioned in the Skanda purdna, which was the place of worship of Lord 
Jagannatha.3® There is another reference to Vedi in the Taittiriya Samhita 
(II, 6, 4, 3) which runs thus :3* “Iyam Vedih Paro antah prithivya ayam yajhio 
bluvansya nabhih. Prthivyah pradhanabatyah bhiumydah paroantoh paramanta par jya- 
vasam i yam vedhih nahi vedyaririka bhiumirasri.”> It means that this altar is the end 
and the last point of the Goddess Earth : this is the important part or the personifica- 
tion of sacrifice—yajia. This is the navel portion of the centre of the Earth. There is 
no earth beyond this vedi. One will be very much ten pted to identify this vedi of the 

10 
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Upanigad with the Ratnavedi of Jagannatha to establish the antiquity of the temple 
and the place ; but it is very difficult to connect this vedi and the vedi, mentioned in 
the Mahabharata, with the Ratnavedi! of Lord Jagannatha for want of sufficient 
materials. 


It is now relevant to mention here the meanings of the word Antarvedi as 
given in the Visnudharmottara Purana (Ch. I, p. 3).*°° It refers to the place where 
the worshipping of god at the time of sacrifice is made. (Yajriegu devayajanam- 
antarvedi prakirtitah). Although, there seems to be no historical basis for 
identifying ‘vedi’ of the Mahabharata with the place of worship of Lord Jagannatha, 
it is probable that the Skanda Purana referred to ‘Antarvedi’ on the basis of the 
tradition that the temple of Jagannatha had been constructed after the performance 
of the sacrifice by Indradyumna. 


We, however, find a reference in the Santi Parva of the Mahabharata regarding 
the religion of Jagannatha which reads thus :*2 


“Ndaradena tu sampraptah sarahasyah sasamgrahah 
Esodharmo Jagannathdat saksat narayanat nr pah 
Evamese mahandharmah sate purvanr potama 
Kathito harigitasu samasa-vidhi kalpitah.” 


Pandit Nilakantha Das while interpreting the verses is inclined to connect the 
Narayaniya story and the religion with the Jagannitha cult. According to him, 
“Narada and Narayana story was propounded just in the paurdnic way, and it is 
said in the same NaArayaniya story itself that this religion was obtained in revelation 
from Jagannatha who is Narayana in person. This was revealed to Narada with all 
its mysteries and practices. It is further said that it is the religion (Dharma) that 
had been narrated briefly and systematically in the Hari Gita (the Bhagavat Gita). 
The name Jagannaitha was there in the Kalinga Coast from the Rgvedic times along 
with the name of Purugottama. The reference to this Jagannatha, as I have said 
is distinctly made in Narayaniya story, time after time to indicate the Supreme God.” 
The above view of this scholar can not be easily treated as sufficient evidence for 
the existence of the cult of Jaganniatha even in the Mahgabhdarata period, but these 
references give sufficient clue which throws some light on the antiquity of 
Jagannatha. 


| We may now turn to references about Purusottama Ksetra and Jaganndtha 
in the Puranas. The Matsya Purdana,®? which is considered as one of the oldest of 
the Purdgas mentions Purusottama Ksetra in two places. But, it contains no 
reference to the deity Jagannatha or the king Indradyumna. It mentions only the 
deity Vimala in Purusottama Ksetra. Among the later Purdyas, namely Visnu, 
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Agni, Padma, Narada, Brahma and Skanda, we get more references to Jagannatha, 
the deity and the place of his installation.?® But, it is only in the Agni, Padma, 
Brahma and the Skanda Purdnas®* there occur passages about the sanctity of 
the place, construction of the temple and the part played by Indradyumna.?® 


The Agni Purana (in its chapter on the enshrinement of Sudar$anacakra etc. 
(Ch. 63), appears to mention the figures of Visnu, Balabhadra and Bhadra 
(Subhadra) along with those of Sudarsana (cakra), Paricajanya (fasikha), Sr1 Pusti, 
and others. The Niladrimahodaya enumerates the seven-fold images of Purugottama 
Jagannatha as Srl, (Pusti ?), Bhat, Madhava, Cakra, Cakri, Avanibhrt (Ananta- 
Balabhadra), Bhadra (Subhadra), and the close coincidence between these two texts 
seems to indicate that the Puranic author has in his mind the installation of the 
images in the Puri Temple when he writes this. 


The story as given in the Padma Purana in connection with the sanctity of 
the place of worship of Purugottama and the magnitude of his glory may now be 
noted. References to Lord Purusgottama at the Nilagiri are made in the 
Patalakhanda of Padma Purdna without any allusion to the story of Indradyumna. 
The account in the Padma Purana runs thus :—2° 


Satrughna, who kept guard of the sacrificial horse of Ramacandra, came to 
Nilagiri which was situated at the Purugottama Kyetra. This place was beyond 
the confluence of the Gangasagara. Satrughna was told by one Sumati that Lord 
Purugottama was being worshipped at the sacred Nilagiri. Sumati added—‘‘one 
day a Brahmin who came there on a pilgrimage found all the beings with four 
hands and asked for the reason. The villagers present, narrated a story—one day a 
boy named Prthuka ascended the hill-top and observed a wonderful temple. He 
entered into it and found the four-armed Hari holding the conch, the discus, the 
club and the lotus in His four hands. The offerings made by the gods were 
scattered all around. As soon as Prthuka picked up a little grain, he turned 
to a four-armed being. The other villagers followed him and they also became 
four-armed. Hearing of this, the Brahmin bathed in the confluence of the Ganga- 
sagara and visited Lord Purugottama at Nilagiri. He too became four-armed.” 
This Brahmin was seen by Ratnagriva, a pious king of Kanchi, first in a dream 
and then in his court. An enquiry about his four arms led the Brahmin to narrate 
before Ratnagriva the story of the greatness of Purugottama as he had heard of 
it from the Sabaras. Ratnagriva was then inspired and set out with his forces 
on a pilgrimage to Nilagiri. To his despair, Nilagiri was not visible when 
Ratnagriva looked at it after a bath in the Gangasagara confluence. In deep 
regret the king kept on meditating upon Hari who appeared after five days in the 
guise of a monk. The king fell prostrate at the feet of the monk who graciously 
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declared that the four-armed blue Lord would be visible the following day at noon. 
The king waited patiently till he had the sight of Lord Purugottama on the Blue 
Mountain. He then made his way to Vaikuntha.” 


The Brahma Purdna mentions the tradition of Jagannatha in the following 
way :*” King Indradyumna arrived at Purusottama Kysetra and made the three 
images of Samkargana, Subhadra and Jagannatha, which were installed in the 
shrine built by him. It is important to note that the Brahma Purana, for the first 
time gives the number of the deities and their respective names ; it also uses the 
term ‘Puruge$sa? or ‘Purugottama’ to indicate the daru (wood) that came floating on 
the sea and was dreamt of by king Indradyumna. It should be noted here that the 
names “‘Nilamadhava,” “‘Sanatana,’”’ ‘Vata Raja’ are also mentioned in the course 
of this story. The anecdote of Indradyumna as narrated here is almost identical 
with that in the Narada Purdna. The material furnished by the Skanda Purdmna, 
however, needs more elaborate discussion. In its Utkal Khanda we get the following 
story :?® 


At the time of the Varaha incarnation of Vignu, Brahma enquired of 
Vignu of the means of attainment for the salvation of all beings. Vigyu replied— 
‘He himself is being worshipped as Nilamadhava in the Blue Mountain of the holy 
Purugottama Pitha. The highest form of salvation on earth is to be obtained by a 
visit to this god. But, this frightened Yama, the god of death, because of his 
apprehension that he would then lose his importance. To assure him of his position, 
Visgnu declared that he would be invisible after some days from that place. The 
story goes further in this manner : The Rohipgi Kunda was situated a mile to the 
west of the desire-yielding (Kalpa-vrksa) tree on the ‘Blue Mountain’. To the north 
of the Rohini Kunda was the shrine of Nilamadhaba who was being worshipped by 
a Sabara. By that time nobody knew about the sanctity of that holy place. Only 
the Devas used to worship Lord Nilamadhaba every day. Indradyumna, a king 
of the solar-dynasty, standing fifth in line of succession to Brahma, was reigning 
in the kingdom of Avanti in the Satya-yuga. He was very wise, learned and a 
Vaisnava too. One day, he called a council of the learned people and enquired of 
them the place of Lord Vignu. A sanydsin replied that Lord Vignu himself was 
visible in perfect form as Purugottama at the ‘Blue Mountain’ of the country of 
Odra. Emancipation of body and soul was possible through realisation of this form. 
At this, Indradyumna sent Vidyapati, the brother of his family priest, as a 
messenger to the country of Odra. Coming there, Vidyapati took refuge in a 
Sabara village, to the west of the ‘Blue Mountain’. There, he won friendship of 
the Sabara Chief ViSsvavasu. Vidyapati requested him to be kind enough to make 
arrangements for a sight of the Lord Nilamadhava. He told him that Indra- 
dyumna, his Sovereign Lord, would be fasting until he returns. The Sabara 
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Chief, out of compassion for the king, took Vidyapati through a narrow track and 
showed him the s rine of Nilamadhava. Vidyapati went back to the country 
of Avanti. In the meanwhile Lord Vignu, in order to fulfil the pledge which 
he gave to Yamaraja, made the shrine of Nilamadhava invisible in a heap of sand. 
The king had by that time, set out for Utkala with his forces accompanied with 
Narada. No sooner had he reached its boundary than the king of the country 
communicated to him the sad news of the disappearance of Nilamadhava. At this 
news, Indradyumna felt very much aggrieved. Narada, however, assured him that 
the Lord would appear in the form of Ddaru (wood). The king thus got some 
consolation and went to Nilagiri for the performance of horse-sacrifice. On the 
closing day of the horse-sacrifice, the Lord Nilamadhava made Himself visible to 
Indradyumna in a dream, and the attendants of the king at the time of his bath 
told him the news of a Ddru with four branches floating on the sea. Then, the king 
brought it and placed it on the Mahdavedi with supreme care and ceremony. 


At the time of discussion with Narada about the construction of the shrine 
a voice from above announced : “The Lord Himself will construct His own image, 
and thereafter will appear on the Mahdvedi which will be secretly covered for 
fifteen days. The old carpenter standing with his instruments will get himself 
confined inside the temple with its doors shut. Nodody will approach him until 
the construction is over. Even the sound produced by it is forbidden to hear.” 
Thereafter, through musical instruments disturbance was created and the work 
was duly accomplished. At the end of 15 days, the images of four deities, 
Balabhadra, Subhadra, Jagannatha and Sudarsana, became manifest on the 
Mahdvedi. Again, the heavenly voice declared, ‘O’ king, dress these four deities 
with silken garments and adorn them with their own colours. Then, construct 
a temple of one thousand cubits high on the ‘Blue Mountain’ and establish the 
images there with due propriety. Accordingly the king worshipped the Lord 
Jagannitha, Balabhadra and the goddess Subhadra after uttering ‘Astdksara’ 
(mantra), ‘Purusasiikta’ and ‘Devyisiikta’ respectively. He made abundant offerings 
of wealth according to the Tula Puruga measure, and innumerable cattle. The 
trampling of the cattle created a big pit so large that it was converted into a tank 
filled with the conch-water. Afterwards, it was known as the ‘Indradyumna-tank?’ 
(Cf. the Mahabharata story mentioned above). 


Indradyumna then made up his mind to begin the work of temple-building. 
Before the temple was finally built, he according to Narada’s advice, went to 
Brahmaloka to invite Brahma for the consecration of the shrine as per the 
ceremonial rites. There was some delay in Brahma’s coming to consecrate the 
shrine ; and another king of Utkala, Galamadhava by name, claimed in the 
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meantime the shrine as his own. Brahma intervened and had the temple restored 
to its original builder. It is evident from this elaborate description that the Skanda 
Purana attempts the co-ordination of the various anecdotes of the Mahabharata and 


the other Purdnas. 


In presenting this story of Lord Purugottama, the Skanda Purana introduces 
certain novel features. Now, when the Padma Purdna refers to Purusottama as 
worshipped by the Bhils, the Skanda Purana presents Purugottama as the ‘Sabara 
Devata’ or the deity devoutly worshipped by the Sabaras under the leadership of 
Visvavasu. It introduces the term Mahavedi-Antarvedi in the place of ‘Vedi’ of the 
Mahabharata. Jt also introduces the conception of ‘Caturdha-Miirti® (four images) 
by narrating the process of installation on the Mahavedi of the four deities in the 
temple of Puri. The idea of worshipping the three deities of Balabhadra, Subhadra 
and Jagannatha, each with a separate mantra or hymn, occurs for the first time 
in the Skanda Purdna. The specification of the colour and dress of the three deities 
is also another notable feature. Finally, the description of each deity as given bere 
also deserves careful consideration.?® 


When we turn to other Sanskrit texts, we find references to Purusottama 
Dhama and the deities of Purusottama, Subhadra and Balabhadra in Barhaspatya- 
sitram, Kapilasanihitd, Tirthacintémuni, Ksetramahatmya, Niladrimahodaya, 
Purusottamacandrikd, Rudrayamala, Tantrayamala, Purusottamatatva, Saubhdagya- 
manhjusd etc. Excepting Niladrimahodaya, all these works describe Purugottama more 
or less in the same manner as does the author of the Skanda Purana. These works, 
therefore, add nothing more substantial than the story of Purugottama as presented 
in this Purana.®5° 


In the Niladrimahodaya, however, we get a detailed account of rituals and 
festivals associated with the worship of Purugottama Jagannatha.°! After the story 
of the temple construction in the Skanda Purana, mention is made of the advent of 
‘Saptadha Muirti?’ or the seven images after 14 days after the beginning of the 
construction of the temple.”?” These seven images are Purugottama-Jagannatha, 
Balabbadra, Subhadra, Sudarsana, Madhava, Sridevi and Bhidevi. The latter 
three are additions to the company of the four main deities, already mentioned in 
the Skanda Purana. The intention of the author of Niladrimahodaya was perhaps to 
make the Purusottama Piha known as the Saptavarana Pitha in order to bring it in 
accordance with the Vaikuniha Dhama as Saptdvarana in the Tapinis (vide Mukti- 
cintamani and Purusottama Tapini Ch. 11, p. 57). 


The author of Niladrimahodaya furnishes us with interesting details regarding 
the respective colour and forms of the deities which we do not find in the earlier 
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texts. While giving the iconographic features of the images of Sri Jagannitha and 
others, the main image is described as sky blue in colour and with eyes round like 
lotus-leaf. Unlike the description given in the Skanda Purana, this text endows 
Jagannatha and Balabhadra with two arms (the other two being concealed). 
Balabhadra is referred to as guptapdada or with the feet concealed and with a head 
covered by the seven hooded serpent : his colour is said to be as white as the Kunda 
flower or the moon or the conch, and he is also said to possess of lotus-like eyes. 
Subhadra is said to have hands stretched down and a body of yellow colour. 
Sudarsana is described as pillar shaped and jitendriya or the one who has controlled 
the senses. The rest of the other images are described as miniature figures with 
usual attributes. 


No account of the tradition associated with Jagannatha can be regarded as 
complete without the consideration of various literary works in Oriya which will 
be noted here. The earliest work of importance of this nature is the Mahabharata 
of Sarala Dasa, written in the fifteeth century A.D. during the reign of king 
Kapilendradeva. Sairala Dasa®® appears to ascribe the origin of the worship of 
Jagannatha to that of Madhava or Nilamadhava, also named Sabarinarayana by 
the Sabara community of the bygone days. The story begins with Vasu Sabara, 
(Visvavasu), the son of Jara Sabara, who used to worship secretly the stone image of 
the traditional god of his community—Madhava. The practice of secret worship is 
ascribed to the command of the deity Madhava Himself ; the god wanted to be 
worshipped secretly because of the Kaliyuga, and had threatened Vasu to 
wipe out his community if he divulged the secret to others. Sarala Disa next 
proceeds to introduce in the story another character, Galamadhava, the king of 
Karici. One day, the Brahmin family-priest of the king, also named ‘Vasu’, 
told to Galamadhava the secret worship of Nilamadhava in the Sabara pualli. 
Galamadhava sent his priest (Vasu) to find Nilamadhava. Vasu made friends with 
Vasu Sabara, and was taken blind-folded to the spot where the deity was then 
worshipped. While he was thus led to the deity, he had skilfully managed to drop 
grain seeds along the way so that he could trace and reach the place afterwards. 
After hearing from the priest Vasu these secrets of Nilamadhava, Galamadhava set 
out on an expedition to the Sabara palli to take possession of the deity. But, to his 
misfortune the deity had disappeared. The god Nilamadhava reassured Jara 
(Vasu-Savara’s father) that he would incarnate himself as Buddha in Nilagiri. 
Galamadhava was enraged at the disappearance of the deity from the spot and 
attacked the Sabaras with a view to extracting from them the information regarding 
the whereabouts of the deity. A fierce fight ensued and all the Sabaras, were 
killed except one. The surviving one cursed the king that his entire family would be 
extinct, as he was responsible for the destruction of the Sabara community. When 
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Galamidhava was fighting with the last Sabara he heard a voice from above asking 
him to desist from so doing as he was a great devotee of the Lord. Here 
ends the story of Galamadhava ; Indradyumna is then introduced to carry the story 
further. 


Indradyumna was a devotee of Viggu and was inspired by what he had 
heard from Jara regarding the worship of Krsna. After offering prayers to 
Yamesvara Mahadeva at Puri, he completed the construction of a temple and was 
anxious about the deity whose image would be installed there. Indradyumna 
established friendship with Jara who told him about the existence of the half-burnt 
body of Srikrsna at the Rohini Kunda. Krsna was killed by Jara’s arrow, and 
while his body was being consumed in fire, a heavenly voice ordered the latter to 
throw the half-burnt body into the sea. This partly-burnt body of Krsna floated 
down to Rohini Kunda in the shape of a Ddaru. When Indradyumna’s efforts to 
remove the ddru away from Rohini Kunda failed, he was advised by Srikrsna in a 
dream to send for Jara Sabara and Vasu Brahmin to lift the “Mahameru-like 
daru” which was not a ‘mere piece’ of log, but-the Pinda or the very body of 
Srikrsna himself. Indradyumna followed these instructions and employed the 
services of Jara and Vasu who were able to lift the ddaruw. What is striking here is 
that the failure of thousands of Indradyumna’s men to remove the ddru and the 
miraculous success of the joint endeavour of two persons belonging to two different 
cultures, namely the non-Aryan and the Aryan. 


Now, Indradyumna was at a loss as to how the images could be made out of 
the daru. So, he again sought divine grace. The Lord appeared in a dream and 
asked him to request, Jara to build the images. In compliance with Indradyumna’s 
request, Jara entered into the temple and was joined by a queer-looking Brahmin. 
Both constructed out of the Ddru, three images of three different shapes—the tallest, 
the medium-sized and the smallest. When the sound of the implements used in the 
making of the images was no longer heard, Indradyumna became impatient 
and dashed inside the temple. In the flash of the lamp Indradyumna saw three 
images on the altar bearing three different colours—white, yellow and black. 


| Indradyumna enquired of the Brahmin companion of Jara about the 
identity of the images. The Brahmin said that the white image was that of Siva, 
the yellow one embodied Brahma, and the black image belonged to none but Lord 
Vignu Himself. Sarala Disa interprets these images as the symbols of Triguna— 
namely, Satva, Raja and Tamas. According to his story, Brahma stood for Subhadra, 
and this female form of the god was due to a previous curse.’* Indradumna was 
favoured with the clue of the mode of worship of the three images. It is also 
said by Sarala Dasa that Jara’s descendants would be known as Daitrds, and those of 
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Vasu as the Brahmin priests ; both the groups are now associated with the 
Jagannatha worship in the temple. 


The Deulatold of Nilambara Dasa offers a slightly different account of the 
three images.®® He starts straight with king Indradyumna of Malava who sent 
Vidyapati to find the image of Nilamadhava. Vidyapati took the help of Lalita, 
the daughter of Visvavasu, the Sabara Chief and found the deity. Indradyumna, 
on hearing from him, started on a military expedition to Orissa and met Vi$vavasu 
at Banki in the district of Cuttack. Both became friends. Nilamadhava disappeared 
but was pleased to appear in a dream to Indradyumna who had kept on fasting for 
twenty-one days. He exhorted upon him to get the Daru of Nilamadhava floating 
on the sea and instal the images to be constructed by Visvakarma. He further 
commanded not to open the doors of the temple till the completion of the work 
by Visvakarma. But, the doors were thrown open before the prescribed time at 
the impatience of his queen Gundicha. This hasty action is considered to be the 
cause for the half-finished images of the three deities—Balabhadra, Subhadra and 
Jagannatha. 


The Gaudiya Vaignavas offer the following explanation regarding the 
incomplete forms of the deities, Jagannatha, Balabhadra and Subhadra. Once, 
the eight parta mahisies (chief queens) of Sri Krsna were listening to his Zila at 
Brindabana as narrated by Brinda (Rohini/Devaki according to other versions) in 
the inner apartment of the palace of Nanda. They had posted Subhbadra at the 
gate to guard against any male person coming in. As the narration proceeded from 
Brindaban lila to the greatness of the gopinis, the two brothers, Kygna and Balarama 
arrived at the gate and wanted to go in, but they were prevented by Subhadra. 
As the narration further continued, quite within the hearing of Subhadra and her 
brother, they were all inspired by mahabhdva (the supreme feeling) and the eight 
satvika vikdras (religious manifestations) appeared in their persons. Their bodily 
forms underwent change, the hands and feet becoming smaller and smaller and the 
eyes more and more expanded in divine wonder. The transformation reached its 
climax as they heard about the greatness of Radha. 


At this stage, when Narada came to the spot, he found them in the mystic 
posture, caused by the supreme feeling with fully expanded eyes and devoid of hands 
and feet, Subhadra being placed between Krsna and Balarama. Overwhelmed at this 
divine revelation, Narada fell at their feet and prayed them to grant such a vision to 
the people in Kaliyuga. Being pleased with his devotion they granted his prayer 
with a promise that they would appear in that mystic form at Nilacala (Puri) to the 
people of Kaliyuga. The Pauranic incident is related by Kahbnai Khuntia in his 
book, Mahabhavaprakdsa (Chap III) after Sanatan Gosvam?s Brhaibhagavarémpta. 

11 
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The story of the construction of the temple and the installation of the images 
of the three deities is given in much detail in the Deulatola by Sisukrsga Dasa.’ 
The pattern of the story is, more or less similar to the above. The difference lies 
in the introduction of some interesting anecdotes to emphasize the intensity of the 
desire of Indradyumna to get the clue for finding the image of Nilamadhava. Out 
of the four messengers sent by him to different directions, only Vidyapati succeeded 
in getting the secret about Nilamadhava by marrying Lalita, the daughter of 
Visvavasu. Here, Nilamadhbava is represented as expressing his desire to go 
to Nilagiri where he would be worshipped as Daru Brahma. Indradyumna, who 
constructed the temple to fulfil the desire of Nilamadhava, approached Brahma 
requesting him to come down to the earth to consecrate the temple. Brahma took 
a long time to come down and in the meanwhile the temple was covered under 
sand and was later renovated by king Galamadhava, who claimed it as his own. 
This gave way to a severe dispute between Galamadhava and Indradyumna-. 
Brahma, who was accepted as the arbiter, went to “‘Bhisanda Crow” Kalpavata 
to known the truth. The crow’s evidence went in favour of Indradyumna’s claim 
as the constructor of the temple. When this was disbelieved, they all went to 
the tortoises in the Indradyumna Tank. At the sight of Indradyumna, all the 
tortoises hid themselves under water and told Brahma that they were employed 
by Tndradyumna to carry stones for the construction of the temple and became 
tortoises on account of pressure of work and that they were afraid of meeting 
Indradyumna who might re-employ them in the same work. This evidence 
proved conclusive, and Galamadhava was discomfited. Brahma consecrated the 
temple and helped in the performance of the sacrifice. The rest of the story 
is the same as given in the earlier works. After the installation of the images, 
Indradyumna sought from Jagannatha four boons, which were granted to him. 
The first was that the descendants of Visvavasu would be designated as Daitas 
who would decorate and do other services especially during the Ratha Yatra and 
Anavasara. The second secured for the children of Lalita and their descendants—the 
designation of the Sudra (Siipakara) or the cooks ; the third was that the descendants 
of Vidyapati would be priests of Jagannatha. But, on being asked as to what 
he wanted for himself, Indradyumna prayed for a boon which proved a tremendous 
sacrifice of his own as he wanted no survivors in his dynasty, lest they should with 
a sense of vanity claim the temple as the work of their ancestor ; and the Lord was 
pleased to grant him this last boon also. Thus, Sisukrsna Dasa attempted to 
make Indradyumna immortal through self-sacrifice. 


| Jagannatha Dasa, in his *Daru Brahmagita’ presents the story of the construc- 
tion of the temple as well as the images with a little variation.?37 According to him, 
the Pandavas desired to burn the dead-body of Srikrgna after his death at the hands 
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of Jara. Being advised by Sahadeva, they decided to take the dead body of 
Srikrgpa to Svargadvara, situated near the Nilagiri for funeral purposes. They cons- 
tructed a sandal-wood cot, placed Srikrgya’s body on the same and reached Nilagiri. 
Then, they brought sandal-wood from the Nilasundara forest and set fire to it. 
But, the corpse could not be consumed by flames except the hands and feet, because 
he would have to appear in the shape of Buddha in Nilacala being devoid of 
hands and feet. At this moment, a heavenly voice was heard directing them to 
throw the partly burnt body of Srikrsna into the sea. This Pinda of Srikrgna reached 
the sea-shore of Puri and was seen by Vasu Sabara for the first time, who kept it 
near the Banyan-tree, adjacent to the Rohini Kuijda. The rest is as described in 
the other works. 


From a comparative study of the stories as narrated in the various works 
both Sanskrit and Oriya, it is evident that the name of Indradyumna is invariably 
associated with the construction of the great temple at Purugottama Kgetra as well 
as the installation of the images. This raises the question as to why almost all the 
works mention ‘Indradyumna’ and no other person, historical or legendary. 
This may be due to the sanctity of the name of Indradyumna because of its 
occurrence in sacred and authoritative Upanisgadic Texts as well as in famous 
epics like the Mahabharata.’ The Satapatha Brdhmana describes Indradyumna as 
‘Rajargi.’®° The Chandogya Upanisad refers to one Bhallaveya Indradyunmna as a great 
meditator of Brahman-Atman (V. XIV, 1). The Mahabharata, as stated above, 
presents Indradyumna as a great religious person. Probably, it was the intention of 
the authors of the Purdnas and other works to trace out a man of deep pity who 
alone could succeed in evoking divine grace for constructing the images of the Lords 
and inaugurating their regular worship. So great was the credit that has been 
given to Indradyumna that one festival namely, Indradyumnotsava, otherwise known 
as ‘Dipadina Sraddhotsava’, has been devised to commemorate him. Indradyumna 
thus appears to have become a legendary figure. However, attempts have been 
made by scholars to identify him with some historical figures. For instance, 
Buckingham identifies him with the last king of the Pala dynasty.*° Similarly, 
V. A. Smith in his ‘History of India’** tried to identify him with one Indradyumna 
Pala of the Pala Dynasty. Fleet takes him to be Indrabala of the Sirpur 
inscription.*® But, all these identifications do not get any support of authentic 
historical evidence ; partial similarity in names cannot lead us to any definite 
conclusion. Moreover, in the history of Malava or Avanti we do not get any 
information about Indradyumna although the Purapas have attributed him to 
the kingship of that kingdom. The explanation offered by the author of Ddaru 
Brahma Gita*® appears to be more plausible. He says that Indradyumna is not a 
particular person but a hereditary title. That is why Yayati is styled as 
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Indradyumna II, and Rama Candra Deva of Bhoi dynasty was given the title 
Abhinava Indradyumna ; for both of them reinstalled the deities in the temple. 


The mention of the anecdotes concerning the images being made of Ddru (wood) 
found floating on the sea by Sarala Dasa, Sisukrsga Dasa and Jagannitha Dasa 
and the author of Skanda Purana show the eagerness of the authors of these texts 
to establish connection of the worship of Lord Jagannatha with the Vedic tradition 
concerning the Daru as given by Sayaga. The authors in the Oriya Literature, con- 
cerning Jaganniatha, rouse the interest of the readers by identifying the Daru with the 
half-burnt body of Krsya with a view to establishing the uninterrupted connection of 
Jagannatha of Kaliyuga with Lord Krsna of the Dvapara Yuga and to show that 
Jaganniatha was no other than Lord Kirsya himself. This was in line with the 
tradition started in the Vigmu Purana which stated that Krsna, Jagannatha as well 
as Purugottama were one and the same. “Krsna Krsna Jagannatha jane tvam 


Purusottamam.*2° 


Visvavasu is also another important figure in the tradition. It is probable 
that one aspect of Jagannatha was originally connected with a god of the Sabaras 
whom the Aitareya Brahmana recognises as the cursed sons of Visvamitra.** This 
aspect might have been emphasised by the traditional association of Visvavasu, the 
Sabara chief, with the images of the deities. As regards the connection of Visva- 
karma with the making of the images, it might be with a view to laying stress on 
the Aryan aspect of the cult of Jagannatha. Again, the story about the partial 
completion of the images may in some way lay down the sense of imperfection and 
incompleteness in the attempts of human beings to give shape and form to the 
Nirguna Brahma. 


The traditions associated with the temple of Jagannatha are widespread 
not only throughout India but also in certain parts of the world. 


In 1200 A.D. a Buddhist Pilgrim named Lama Taranitha*’ gave an 
account of a mysterious tradition regarding the construction of a Buddha image, 
which has some resemblance with the construction of the image of Lord Jagannatha. 
A certain Brahmin named Kalyana wanted to make an image of the Buddha. 
Accordingly, he built a temple and brought many carpenters including Visvakarma 
to make the image. The temple was to be closed for 7 days so that the construction 
of the image could be completed. After 5 days, Kalyana’s mother apprehended 
the death of her son inside the temple. So, she opened it before the stipulated 
period was over, and found there an image half made. Such a tradition is also 
prevalent in Orissa regarding the construction of the image of Jagannatha. 
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An archaeologist named L. A. Wadell, while giving an account of the Bauddha 
ruins of Munghyr has said that the people called the place, where the ruins of 
Bauddha Temples were found, Indradyumna Gada.*° In the history of the construction 
of the temple of Jagannatha there is also the mention of the name of a king named 
Indradyumna who is said to be the first builder of the temple. So, it is evident that 
the tradition associated with Jagannatha was not localised in Orissa, but, popular 
throughout India with certain alterations. 


It is interesting to note here that the names of Puri and Nildcala were also used 
in ancient Java and Bali. In Bali, the temple where images were worshipped was 
called Puri. This might have been due to our cultural contact with the far off 
islands.*7 


The legend of Galamadhaba discovering the temple of Jagannatha buried 
in the sand, is also found in Burma in a different form. In Burma there was a 
Buddhist shrine which was similarly hidden in sand and subsequently discovered 
in the long run. From the Archaeological Survey Report of Burma it is known 
that ancient Prome was called Sriksetra, and the entire region from Rangoon to 
Tante was known as Ukkala or Utkalapa. This fact certainly throws light on the 
cultural contact between Orissa and Burma.*° This view is supported by various 
scholars, both Indian and foreign. 


Reverend S. Beal in his Article under the title “Buddhist Pilgrims from China 
to India’? states that a priest of Yihehan (in Chile) left China by sea for the south in 
the year 605 A.D. and spent three years in the country called Holing. This is 
generally equivalent to Kalinga country. It also seemed to be used for the country 
along with the coast of Pegu as well as for an island in the south seas (Vide Indian 
Antiquary, Yol. X, p. 194 ff.).¢* 


In the Buddhist book named “Si-ku-Ki’”’ it is stated that the country of 
Samatata or Ganga was located to the south-west of the Srikgetra and that was 
closely associated with the Far-FEastern Islands (Vide Zbid., Vol. LIV, p. 226). 
Probably, that is the old name of Burma, and the culture of Kalinga spread to that 
extent in the Bastern Islands. It is not possible to explain when and in what stage 
the name or the term Srikgetra was imported from Orissa to that region or in some 
later age from that reigon to Orissa. Dr. N. R. Ray in his book ‘Brahminical Gods 
in Burma’°! has proved that the name Sriksgetra was imported from Orissa to Burma 
and the culture of Kalinga spread to these islands. 


In the opinion of Dr. Ray, the ancient name attributed to old Prome is 
Srikgetra, so often mentioned in the Mon-records as Sikget or Srikgetra and by the 
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Chinese pilgrims as Se-li-cha-ta-lu : and Srikgetra is the hold land of Puri on the 
ancient Kalifiiga Coast. He further says that the name Sriksgetra given to old 
Prome may be apocryphal, but the attribution itself is significant, however late 
it may be. The old name of Pegu is Usha which is but a form of Odra or Orissa. 
It is difficult to disbelieve that Pegu was colonised from Orissa or was once 
dominated over by a people who had migrated from Orissa. Indeed, the classical 
names are but survivals of actual colonisation from the original country inhabited 
by the colouists themselves. Likewise the earliest colonisation of Malaya Peninsula, 
and Java had probably been made from Kaliiiga for the Hindus of the Peninsula, 
and the islands were and are still known as Kling. Notice should also be taken of 
the fact that the gold ‘coins of the Eastern Calukya Kings have been found in 
Arakan and Siam. 


Not only in Burma, but also in Ceylon there are many traditions which 
have great resemblances with Orissan traditions. Like the car-festival at Puri, a 
similar festival is performed in Ceylon on the 15th day of Asadha. This is called 
‘Ferhera’ festival.®® 


In Arakani tradition, there is a story that the queen of Mina-fa-long wanted 
to build a temple and so she brought many images from outside. But, she could 
not bring those images from the boat to the land. A similar tradition is also found 
in Orissa regarding the lifting of Daru in connection with the construction of the 
image of Jagannatha. The Ddru could not be lifted from the sea by the king 
alone, but it was easily removed with the help of a Sabara named Visvavasu. So, it 
is obvious that the legends connected with Jagannatha are not local traditions only; 
they are also found in the other parts of the world with slight variations. 


According to another tradition, Lord Jagannatha was originally a Sun-God, 
and Sun-worship was a prevalent feature in the coastal tracts of Orissa.’® Lord 
Jagannatha himself is sometimes called Sirya Narayana. From a copper plate 
inscription, discovered in a village called Sumandala in the Khalikote Taluk, it is 
clear that there was a king named Dharmaraja who was a devout worshipper of 
the Sun-God. He used the title of Sahasrara$mipadabhakta and granted lands to 
Brahmins. 


| There is another instance of the Sun-worship prevailing in Orissa. Clear 
evidences in the Puranas indicate that Maga Brahmins, who were well versed in 
the Sun-worship, were brought from Sakadvipa to Orissa." *° The legend of Samba, 
stated in the Markandeya Purdna bringing Maga Brahmins from other states for 
the cure of his leprosy as presented in some Oriya Texts which prove that there is 
prevalence of the Sun-worship in the coastal regions of Orissa. Some historians are 
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of opinion that this form of Sun-worship is an importation from foreign countries. 


It may be argucd whether the Sakas (another such foreign tribe) had settled 
in Coastal Orissa during the Gupta age and after. In this connection, we may cite 
numerous numismatic collections made in coastal Orissa which refer to the regime of 
Kusanas and Murundas. A large number of Ku-aga coins, discovered from the 
Mayurbhanj, Cuttack and Puri districts and preserved in Orissa and other State 
Museums, have been named as Puri Kusana Coins. Due to their peculiarity in shape, 
devices and symbols, these coins have been attributed to the 3rd or 4th century A.D. * 


There is one significant point which looms large throughout these various 
traditions, namely that the Lord Purugottama or Jagannatha is regarded in all the 
writings as a sacred deity and that the Purugottama Kgsetra, the sanctuary of Lord 
Jagannatha, as a holy place both for worship and pilgrimage. In other words, 
Jagannatha and Purugottama are descriptive epithets, one meaning ‘Lord of the 
Universe’ and the other, ‘the Supreme Being’ (cf. the Bhagavadgita description of the 
Supreme Lord as Purugottama in canto XV).°° The images which are worshipped 
today and which number four (and not three) including Sudarsana have enjoyed 
a continuity of traditions. It is a fact that after the lapse of every twelve years 
which, according to the traditional Indian computation is called a yuga, the images 
are renewed. But, every subsequent designing of the images followed exactly the 
previous pattern in the particulars and details, and in this way, although the wood 
out of which the images are built or carved is changed, the same old forms and 
symbols enjoy an unbroken continuity and consequently permanency. It can, 
therefore, be said that in a sense the worship of Lord Jagannatha in the group of 
four figures is the worship of the mysterious forms and symbols which the images 
represent throughout the ages. The wood which forms the ‘Kalevara’ or the bodies 
of the deities is being removed but the forms and symbols are strictly preserved with 
utmost precision and care. 


Then again, it is only a particular species of wood (such as the Mimba) which 
is being regularly used for carving the images. 


There has not been any attempt at any time to curve the figures in stone or 
to cast them in metal. It is evident, therefore, that the intention was to give 
permanence to the forms and symbols only and not to the material component of 
the images. This system is also regarded as another tradition in addition to all 
others previously narrated. Various names have been given to these forms suiting 
the exigencies of the different periods or in accordance with the requirements of a 
particular popular religion prevalent at the time. But, it cannot be overlooked that 
the same images (forms or symbols) are the bearers of that infinite multitude of 
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names and surnames. It may be that pre-historic ancestors of the Sabaras had one 
type of names for the images, the Sabaras another, and the people of the subsequent 
period quite different ones ; but it cannot be denied that the same kind of images, 
forms and symbols continued to be worshipped from the hoary past to the present 
day. According to some the main images of the Puri Temple have something in 
common with the totem worship of the aboriginal people of the locality. But, 
whatever connection the latter might have with the developed worship of 
Purugottama Jagannitha at a very early stage, it was merged completely with the 
cult, in course of time. 


Some scholars have attempted to recognise either Jaina or Bauddha emblems 
in the four symbolic images of the Jagannitha temple.3° One scholar Late Pandit 
Nilakantha Das, has suggested that not only the images and symbols but also the 
mode of worship and the cultural tradition centering round the religion of 
Jagannatha are Jaina in origin. He is perhaps of the opinion that the three main 
figures of Balabhadra, Subhadra and Jagannitha collectively stand for the Jaina 
trinity concept of Samyakj5ana, Samyak-caritra and Samyak-dysti.5”? But, he has 
not cited sufficient conclusive details and objective evidences in support of his 
suggestion. Again, the spirit of tolerance, the absence of caste distinction, the belief 
in Kaivalyamukti etc. which he mentions as reminiscent of Jaina mode of religious 
life cannot be regarded as exclusively Jaina features.5® Similar traits can also be found 
in Buddhism and in the great synthesized way of Hinduism. Dinakrsghna Dasa, a poet 
of Orissa of the 16th century, and one of the originators of the religious faith says 
that the type of liberation or mukti which Jagannatha-worship gives, is the Kaival ya 
Mukti.’®® This concept of Kaivalya-nmukti has been taken as an additional evidence 
by Pandit Das in support of his view i.e. that Jagannatha-religion was definitely a 
Jaina mode of worship at its beginning. But, it is overlooked by him that Jaina 
religion and ethics do not believe in the sanctity of exclusiveness, and that a true 
Arhat must necessarily work for elevation of all the fallen and suffering 
souls. The spirit of exclusiveness or indifference contained in the idea of Kaival ya 
is found only in Sankhya-Y oga philosophy,®° which believes in individual liberation 
and not in general liberation of the mankind. This takes away one foundamental 
ground underlying his contentions. He seems to confuse between the notions of 
Kevala jriana ; Kevali on the one hand, and Kaivalya-mukti on the other. 


Kevali in Jainism is different from the concept of Kaivalya-mukti as in 
Sdankhya. lhe apparent participation of Purusa in the world-process is bondage ; 
transcendent aloofness through knowledge of discrimination is the Kaivalya 
according to the Sankhya philosophers.°! Kaivalya means spirit of detachment. 
The exact English equivalent of Kaivalya is, therefore, ‘Isolation’, and this idea is 
radically different from the Jaina idea of sympathetic participation in the cause of 
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spiritual upliftment of the fallen by an Arhat. The word Kevala in Jainism means 
perfect knowledge.*®* (Tattvarthadhigama Sitira, Chap. I, IX). It also means the 
Omniscient (Ch. VI: XII. The Sankhya Karika (Sloka 21) says “Purusasya 
dar$sandartham Kaival yartham tatha pradhtnasah.”>°3 


Then again, much has been made out of the affix ““Natha’”’ by Pandit Das. 
He suggests that Jagannatha like Adinatha, Parsvanatha must have been one of the 
Jaina saints or Tirthankaras. Such a conclusion, based upon so flimsy a ground, 
can hardly be accepted. In the Pauranic age, Bratya Saiva cult or Yoga Marga 
attained its perfection as Ndatha Dharma or Ndthism. Siva was termed Natha by 
the followers of Saivism. The word Natha, according to Nathism, is a significant 
philosophic term corresponding to Brahma in Wedanta philosophy and Iswara in 
Sarkhya Yoga. Etymologically, the word means lord or master capable of granting 
power, opulence, benediction, welfare, etc. Panini says : 


Nathr nadhy yacnatapaisvarvasihsu 
Siddhanta Kaumudi, Vol. II, Chap. I, p. 67. 


Archaeological excavations have brought to light a large number of stone 
images of the Jaina Saints in various parts of Orissa. Most of them are beautiful, 
and none of them resembles the wooden images of Puri. Then again, the Daru or 
the piece of wood out of which the images are carved is called Apurusam 
(impersonal), and Jagannitha is not only called Purugottama but also Apurusa ; 
never a Jina who is after all personal. The Jaina Saints are all historical or 
mythical persons, and there is nothing impersonal about them. It is possible that 
in the process of integration, the cult of Jagannatha adopted some of the rites and 
symbols which were in vogue in Jainism. But, that cannot prove that the cult of 
Jagannatha is itself Jaina or had any origin in the Jaina religious tradition. 


There is no such elaborate system of worship in any Jaina shrine as is current 
in the temple of Jagannatha. Then again, a “‘Tirthamkara’ is venerated or 
worshipped as a superman, as an enlightened soul, as an uplifter of a community ; 
but Lord Jagannatha is venerated as God Himself, as the Absolute Spirit, as the 
Lord of the universe, as the creator, preserver and destroyer, and as the ultimate 
goal of spiritual life. So, the concept about Him is absolutely different from that of 
a Jina, and it is strange that one should suggest that a religious tradition involving 
belief in God should have originated from a religion without a God. 


Another suggestion, made by the said scholar in support of his view that 
Jagannatha worship was Jaina in origin, is that the reference to Kalinga Jina in the 
Hatigumpha inscription of Khéravela is nothing but the earliest mention of 
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Jagannitha worship in Jaina setting.°* But, this is apparcntly so farfetched and 
uncritical that it cannot stand the least scrutiny. 


Some others have attempted to trace the origin of Jagannatha from Buddhism 
which was prevalent as a dominant religion in Eastern India, embracing the part of 
Orissa adjacent to the shrine of Jagannatha.°® Buddhism is also a religion without 
a God ; although contrary to the advice of Buddha himself, the Buddhists made a 
god out of him. The data upon which the contention of these scholars is based 


may be summed up as follows®® : 


(1) In Buddhism, there is the worship of three symbols called ‘Triratna’, 
such as Buddha, Dharma and Samgha. 


(2) The image of Jagannitha is supposed to contain a bone, commonly 
believed to be a bone of Lord Krsna ; but according to the advocates of this theory, 
a relic of Lord Buddha himself. 


(3) The Bathing Festivals and the Car Festivals of Lord Jagannéatha bear 
resemblance to the similar Buddhistic Festivals, witnessed in many Buddhistic 
Shrines during the time of Fa-Hian. 


(4) While Hindu religion is caste-ridden, Buddhism is casteless (although 
not sectless). There is no caste-rigour within the temple-precincts at Puri.°°®° (But 
Buddha himself wished to be born in a Brahmin family as stated in the Lalitavistara.) 


As regards the first of these contentions it can be pointed out that the images 
in the temple of Jagannatha are actually four not three (The Agni, Padma, Brahma 
and Skanda Puranas bear witness to it). So, if the images stand for ‘Ratnas’, then 
these are four Ratnas and not Triratna as in Buddhism. 


As we have said before, these four figures correspond to the four pdadas of 
Brahman or four mAtrds of pranava of the ancient Upanisads. If the number is to be 
the basis of any argument, then it seems that the Caturdha miirtis (Balabhadra, 
Subhadra, Jagannatha and Sudarsana) in the temple of Lord Jagannitha are 
suggestive of their affinity with the Vedic, Agamic or Upanisadic religion and not 
Buddhism or Jainism. Then again, if the number of images was actually three 
instead of four, that could not constitute an argument worth the name in support of 
the thesis that the emblems are Buddhistic. In the Hindu or Brahmanpical traditions, 
there are several groups of three namely :—Brahma, Visnu and Mahesvara ; Sattva, 
Rajas and Tamas ; PaSsu, Pasa and Pasupati ; Ida, Pingala and Susumnd ; Jagrata, 
Syapna and Susupti; Rama, Laksmana, Sita; Krsna, Balarama and Subhadrd. So, 
there cannot be any valid reason why the three incomplete images are to be taken as 
Buddha, Dharma and Sangha or the Triratna of Jainism as— 
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(1) Samyag-darsana or Samyag-drsti (the perfect vision) ; 
(2) Samyag-jfidna (the perfect knowledge) and 
(3) Samyak-caritram (the perfect conduct). 


Regarding the second point it can be said that apart from the mention of 
the common belief in the existence of a bone inside the images, the protagonists of 
the theory have not advanced any sound reason to connect it with a relic of the 
Buddha. Some of the temple ministrants are of the opinion that the sacred objects 
inside the Vigrahas are not bones but tdntric-yantras with the $alagrama$i/d. Still, 
there is not the least certainty about the exact nature of these objects, and it will 
be too hazardous to take them as relics of Buddha. Moreover, in the Hindu Dharma 
Sdstras, the worship of bone is not permitted. But, wherever a Buddhistic Relic, 
either of Buddha himself or of his disciples could be found stiipas were built and the 
places remained continuously Buddhistic sanctuaries with the Viharas all round 
the holy places. But, the temple of Lord Jagannitha does not have any such 
tradition, and all the mathas old and new are Hindu mathas. It is true that Hiuen- 
Tsang mentions five Buddhist Viharas in the town of Che-li-ta-lo, identified by a 
few scholars with the present Puri.°? This identification, however, is not universally 
accepted, and it is not at all safe to come to any conclusion on the basis of this 
uncertain data. The spirit of tolerance, which is advanced as an argument in 
favour of Buddhistic base of Jagannatha worship, is not unknown to Hindu 
tradition. Hindu attitude towards Buddha was not antagonistic, he was given an 
honoured place in the Vaisnava pantheon as one of the Avatdras. Again, the Hindus 
of Puri had no objection to allowing many other religious establishments connected 
with such medieval saints as Kavir, Nanak and others to function in that holy city. 


It is a fact that no establishment, connected with Buddhism or Jainism, 
is to be found anywhere in or about the city. But, there were such institutions in 
other parts of Orissa, and remains found near Bhubaneswar, Cuttack and other 
places, fully prove that Buddhism, Jainism and Brahmayical Hinduism flourished 
side by side in early medieval times. 


The ritual known as Mafica-sndna (the bathing festival of Jaganndatha) 
is performed on the Jye;stha Pirnima day at Puri (full-moon day of Jyestha) 
whereas, the image of Buddha is bathed on VaiSsakhapirnima according to the 
Buddhistic rites observed in Ceylon.°® The rites of the Car Festival are further 
cited as the evidences in support of the Buddhistic origin of the deity. We 
are to bear in mind that there are instances of the ritualistic use of chariots in 
Hinduism from the Vedic and Upanisgadic periods. When a deity is installed in a 
temple, it is taken out in a chariot to circumambulate the temple three times. The 
Atharva Veda refers to the descent of gods in chariots : 
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Ebhiragne saratham yahyaabarfi 
Nand rathamhva vibhavohya$sva. Patnivata 
strimsatam trimsca devananu svadhamabaha madayasva 


(O Agni, please come with all the thirty-three gods in one chariot or bring them in 
different chariots). Atharva Veda, XX, 2.XIV. 


As regards the fourth point, it seems to be a very weak argument. This 
suggests that since the Hindu religion is caste-ridden and Jainism and Buddhism 
are casteless, and the universalistic religion of Jaganniatha does not admit of any 
case-barrier ; therefore, it must have been a Buddhistic or a Jaina institution. 


The universality of Jagannatha-religion is most prominently noticed in the 
acceptance of Mahaprasdda by members of all castes and creeds together. The 
greatness of mahaprasdda has been loudly acclaimed in the Puranas, such as Padma, 
Visyu, Bhavisya, Brahmavaivarta, Vardha, Garuda, and other tantric texts like 
the Brahmayamala and Rudraydmala.°° Rather than washing the hand after taking 
Mahdaprasadd, a devotee touches his head with that hand as he considers 
Mahaprasadda to be most sacred. This custom was prevalent in the Vedic Age when 
the sages, after performing the Soma Yaga, used to take caru-annam and thereafter 
rub their hands over their heads instead of washing them. 


This prasadda system is not found in any Buddhistic or Jaina institution ; and 
this is the most fundamental part of the Jagannatha cult of Puri. How from the 
sectarian Hindu faith evolved a non-sectarian universal mode of worship, may be an 
interesting problem for our historians and philosophers to study. But, there is no 
evidence to prove that integration of cults and faiths was not and is not an essential 
part of Hindu religion which claims to be an eternal and universal religion— 
the Sanatanadharma. 


The custom of cleaning the temple and sweeping the floors of the chariots 
cannot be regarded as peculiarly Jaina, as has been contended by some scholars. 
The Jainas sweep their own paths to avoid possible-killing of ants and other insects 
which are also regarded by them as Jivas having souls. But, the Jainas are not 
accustomed to sweep the floors of the temples of their deities as a mark of veneration 
or humility. The Jaina is a godless religion, and so this age-worn custom of 
sweeping the floors of the chariots of the Gods by the Raja of Puri, cannot by any 
stretch of imagination, be regarded as a Jaina tradition. In all the Hindu rituals 
cleaning of the grounds and floors, forms an essential preliminary. So, this evidence 
is rather peculiarly in favour of the Brahmiyical and Hindu tradition and not the 
Jaina traditions. Most of our ancient towns were built around temples. The king 
in most of those places not only looked upon himself as a servant (Sevaka) of the 
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temple deity but also used this special status as a part of his surname. The 
Maharaja of Travancore called himself Padmanabha Dasa, and this is true of most 
of the ancient traditional kingdoms of the south. Sometimes, the whole kingdom of 
Utkala was described as the kingdom of Lord Jagannitha and the R3ja himself 
passed as the Sevaka of Jagannatha and as the Superintendent of His temple. So, the 
ritual of sweeping the floors of the chariots is not only a Hindu ritual but is also 
characteristically an Orissan one. There are several legends connected with this 
function of the Raja of Puri. 


Devotion (bhakti) or absolute self-surrender constitutes the most dominant 
note in the religious tradition of Jagannatha ; and before the Lord of the universe 
all are deemed as equals and co-sharers of the Mahdprasdda. It seems to be a very 
strange argument that since sectarian Hinduism prevails in some other parts of 
India, there could not evolve a non-sectarian universalistic Hindu religious tradition 
in one of the most ancient seats of Hindu religion and culture. 


Jagannatha religion is the result of a process of evolution, and many 
historical and other forces might have contributed to the evolution of the most 
universal form of religious worship. The existence of Kalpavata and Nilacakra 
has again been regarded as a noticeable Jaina feature. The supporters of this view 
should remember that the Kalpavata and Nilacakra are to be found in almost all 
the Vaignava temples in India and that they are not exclusively Jaina. Thus, there 
seems to be no valid reason in support of the contention that the non-sectarian 
cult of Jagannatha cannot be a Hindu tradition simply because of this feature. 
The Hindu religion, beginning from the pre-historic age down to the present 
time, accepted, integrated and synthesized all living elements of the various 
sectarian religions of India. It has housed an infinite multitude of different sects 
and creeds, but it is not, in its historical evolutionary aspect only one of those 
sectarian beliefs or creeds. This is the Jagannatha Dharma and this is the Sandtana 
Dharma, the faith which refuses to be eclipsed, which rejuvenates itself at every 
stage, absorbs and integrates the basic tenets of all historical religions. 


The Sabara Tradition in the Temple : 


The impact of the Sabaras on the Jagannatha Temple at Puri is remarkable. 
The Sevakas called Daitdpatis are of the Sabara Origin and they are engaged in 
worship and services of the main Deities, specially at the time of the ‘Navakalevara’ 
and the Car Festivals. The importance of the Sabara influence is felt when their 
ways of services and devotion are properly observed. They are supposed to have 
been related to the family of the Lord Jagannitha. Soon after ‘Navakalevara’, 
starting from the burial of the old images upto the last rite, they observe the funeral 
ceremony like the Hindus. 
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The tradition records that in “‘Dydpara Yuga” Lord Krsna was born in the 
family of the ‘Yadus’. The ‘Yadu Vam$a’ or Yadu family is synonymous with 
the ‘Satvara’ family. Vasudeva, the father of Krsna, happened to be the own 
cousin of Vasu Sabara. Hence, Vasu Sabara was related by blood to the Satvata 
family. When Lord Krsna left His mortal body, there was a tug of war between 
the Sabaras and the Pandavas on the issue of funeral and to solve the dispute, Arjuna 
and Jara carried off the body of the Lord from Dvaraka to the distant sea-shore of 
the east and starded the funeral. Possibly, that funeral ground is at present identified 
as the ‘Kaivalya Vaikuntha’ or ‘Koili Vaikuntha’ of Puri. The Sabaras too had 
come to this place and caught hold of the ‘Indranilamani’ (the azure blue 
stone) that was favourite of the Lord’s dress. This was found in the funeral place 
and was worshipped by the Sabaras as a token of the last sacred aspect of their 
Lord. Most possibly, the Sabaras constructed the Holy Image of Krsga with the 
help of that azure blue-stone and the image is being worshipped from time 
immemorial in the name of Sr1 ‘Nilamadhaba’ (the Blue Lord). Jn the meantime, 
the remains of the mortal body floated to and fro on the perilous Sea and gradually 
it assumed the shape of the sacred log (Daru). Jara Sabara, who by mistake had 
killed Sri Krsna, now searched for the body in utter despair and disillusionment 
and discovered it at last. He kept the body somewhere secretly and began to wor- 
ship it with all tribal simplicity. His son, Visvavasu, too continued the worshipping 
of the body with humble devotion. The ‘DArubrahma’ (the Divine Wood) which 
appeared in dream of King Indradyumna of Malava, is exactly the body of the 
departed Lord Krsna. Afterwards, as legend says, the ‘DAarubrahma’ or the divine 
wood was carved by Visvakarma (the divine artist who descended in disguise) 
into the Holy Images of Lord Jagannitha, Balabhadra and Subhadra. On 
‘Navakalevara’ occasion when Brahman (the sacred divine) is placed inside the new 
images, it is presumed that possibly the azure blue-stone which was worshipped 
by Sabaras, might have been placed there. The Sabaras believe Jagannitha to be 
the descendant of Lord Krgna. They claimed the mortal body of the Lord, 
declaring themselves to belong to the family of the Lord, who evidently emerged 
from Pravasa Tirtha and incidentally came upto Puri coast by crossing the 
Vindhyacala, the central range of mountains of India. They were products of the 
Satvata family being closely related to Lord Sr1 Krsga. Thus, the Daitapatis at 
present bury the old images on the eve of ‘Navakalevara’ and perform the funeral rites 
in traditional manner. They are certainly the descendants of Visvavasu and 
also they humanize the cult of Navakalevara. The memory of the past has 
become an organic part of the tradition today. 


The memorable dark night when Jara Sabara aimed his arrow at the lively 
lotus-feet of Sri Krspa, mistaking them to be a deer’s ear, was believed to be 
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the Krsna Caturda$i of Asadha (early June). The Jotus Feet of the Lord hidden under 
the thin leaves of a herb, might have possibly appeared like the deer’s ear when there 
was a flash of lightning. The memory of the myth even today leads to the 
legendary celebration of the Navakalevara on the fourteenth day of dark fortnight 
on the Asadha. In spite of the lack of historical evidence about the relationship 
between the Lord Jagannatha and the Daitapatis, the relationship is evidently 
implied in myth and legends. 


It is told earlier that the Puri Temple is the epitome of the synthesis of the 
Aryan and the Non-Aryan cultures. Yet, the speciality of the Jagannatha Temple 
and the Jagannatha Cult, in this synthesis, is that neither the Aryans have their 
traditional feeling of aristocratic self-consciousness nor the non-Aryans evince the 
spirit of inferiority complex. The Puri Temple (Sri Kgetra) is the ever-impelling 
symbol of equality, fratenity and progress which are obviously the noblest 
destination of mankind. Multifarious sects and groups have enlightened themselves 
by accepting the Jagannatha Cult. 


As regards the process of worship in the temple, the Sabaras have got a distinct 
role. According to some Just after the Bathing Festival in the fullmoon day of Jyestha, 
the Deities are worshipped in the secret (Anavasara) chamber for full two weeks. At 
this time, the Brahmins do not usually worship the Deities. Rather the Daitdpatis of 
Sabara origin take up the fortnightly worship. Actually Puti Mobapatra performs 
such retes. The worship is so vividly engaging and continuous that the Daitapatis 
do not have relaxing moods or moments. Hence for them, the time is aptly called 
Anavasara (engagement without rest). They decorate the body of the Deities with 
cosmetics of various kinds, oil and ornaments. The Vedic offerings are never made 
during this fortnight. They offer fruits to the Deities and themselves take Prasad 
there. Even it is believed that, they affectionately offer fruits to the Deities after testing 
them by themselves. This is called ‘Samar pana Kriya’ (the process of holy offering). 
Here, the spirit of devotion is not formal or ritualistic ; it is rather heart to heart 
tribal offering to the Deities. Singing different hymns in a low key they offer every- 
thing to the Deities in typical Sabara fashion. Considering such system of offering, 
one easily recalls the story of the Bhagavat where the cowherd friends of Krsna 
offered fruits to Him after having a taste of those fruits. At the time of Anavasara, the 
Deities are incessantly decorated in their own way by the Daitdpatis. It naturally 
indicates the Sabara’s intense affection for the Deities at the time of Anavasara 
worship. The word “Daita”’ itself means the “most beloved one”. 


Besides, one can comprehend the remarkable influence of the Sabaras at 
the outset of the Car Festival. When the main Deities are taken to the respective 
Cars, various types of fruits are offered to them. On the Cars, the worship is never 
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made in Vedic lines. Before the Cars are dragged by multitudes, the Deities are 
dressed in the manner of Sabaras, the Peri (a typical Sabara Costume) is placed in 
the waist of the Deities. At the time of Pahandi (the procession to the Cars) the 
Daitapatis constantly sing ritualistic ‘Mala$ree’ songs by tying up the Pefis around 
their waist. The Deities move towards the Cars in north-west (/$ana) direction 
whereas in Aryan process, the procession moves towards eastern direction. Hence, 
the north-west movement of the Deities towards the Cars, obviously points to the 
impact of the Sabara convention on the festival. When the Cars move ahead, the 
Dahukas continue to dance on the Cars by singing vulgar musical extracts. The 
Parna Sabaras (a Section of Sabaras) have the traditional belief that such songs and 
wordings rendered by them might protect and safeguard the Deities on the Cars by 
warding off evil spirits. 


Just before the Deities are taken to the Cars, the Daitdpatis tie up charms 
and talismens made up of roots and leaves in the arms of the Deities. Such 
talismens are supposed to protect the body according to Tantras. All this process 
is characteristically Sabara mode of worship. 


The ‘Maiicasnana’ (the bathing ceremony on the Divine alter) in spite of 
its Vedic connotations, is out and out a Sabara process. The bathing of Deities is 
done exclusively with the water of confined and closed well which goes against the 
Vedic grain of bathing Deities with the running water of rivers or open wells. 
The water inside the golden well in the northern side of the temple, is kept 
untouched all along the year and with the help of this water the bathing is 
performed. The Sabaras attach sacredness and purity to and use the ‘Anagdbaha’ 
water for any holy bath which is stored inside thick forest unpenetrated by sunlight. 
In the light of this belief, here also the secret and sacred water stored inside the 
golden well (Sund-Kua), is used in the bathing of the three Deities. 


The Daitapatis sit together with the Lords and take the ‘Gyantisara’ dishes 
(the dishes taken by the members of the same family together). They practically 
safeguard and take care of the Deities every now and then. Therefore, the 
Vedic Aryans and non-Aryans have joined hands in worshipping the Trinity of this 
temple. Of course, only in two festivals the rights and duties of the Sabaras are duly 
executed with traditional decorum. As has been noticed, they do not have any 
privilege to participate in all other festivals of the Deities which are celebrated 
according to Aryan religious ethos. Thus, we notice that the complete 
Jagannatha Cult is a Synthesis—which synthesis may have been resulted after 
understandable conflict between the two principal religious ethos—the 


and the non-Aryan or in other words the Vedic Aryans and non-Vedic 
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When the first devotee of the Lord i.e. Visvavasu prohibited Vidyapati from 
looking at the Image of Nilamadhava, the root of the conflict obviously lay there. 
The Aryan king Indradyumna was afterwards interested to Aryanize the God 
Nilamadhava who was in fact the Deity of the Sabaras. In this connection, the 
Sabaras actively protested. None can say whether any group won or lost in that 
conflict ; yet it is quite evident that both the races have enlightened each other’s 
cultural way of life through exchange of ideas and outlook. Basically, the Indian 
culture is a true replica of the Jagannatha Culture. Various castes and creed, 
communities and sects, customs and traditions taken together, have become an 
organic living whole and have made one religion for all. The tributaries of 
multifarious culture in India have joined in the unity of all Indian cultures and 
manifested here in Jagannitha Temple. Lord Jagannatha stands as the single 
eternal symbol of that cultural assimilation. 
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CHAPTER IV 
THE TEMPLE AND THE ICON 


The temple of Jagannatha (Plate 13) at Puri is one of the greatest religious 
monuments in India. It is situated near the sea-coast of Puri and the site of the 
temple is known as Sri Kgetra or Purugottama Ksetra on account of its great sanctity. 
It is also known as Sankhaksetra (Plate 14) in purdnas.™ The exact geographical 
situation of the shrine is Lat—19°.18'17” Long. —85°51'39’. It is connected by 
road with most of the important cities in India. According to tradition, the temple 
was originally built by Yayatikesari, probably Yayati II of the Somavamsi dynasty 
on the site of the present shrine. Another tradition attributes the construction of 
the temple to Anangabhimadeva, grand son of Anantavarman Chodagahga.? The 
epigraphical records, however, fully prove that it was Chodaganga who built the 
present temple. It is possible that the work of building of the huge structure was 
begun by Yayati and completed by Chodaganga. But, it is strange that tradition 
has given full credit for the structure only to Anangabhimadeva and ignored 
Chodaganga altogether. The conflicting traditions can be reconciled by suggesting 
that the contribution of Anangabhimadeva in this respect was perhaps the most 
important and substantial one in the final stage of the temple construction. Another 
suggestion is that the tradition recorded in the Madadaldpdarnijr about Jagannatha 
temple is not about the present one at Puri, but the one erected by Anangabhima- 
deva at Varanasi Katak®, his capital. 


The Orissan temple architecture which made an humble beginning before the 
6th century A.D. had reached its perfection by the time the present temple at Puri 
was built. The idea of building huge temples with three sections before the Vimana 
(Jagamohan, Nata mandapa and Bhoga mandapa) had already gained ground in Orissa. 
One of the earliest temples in Orissa seems to have been the one with seven cut- 
pieces of stones built on the Mahendra mountain. The temple is very small and 
its date may be ascribed to the Gupta period. 


Another early temple, found near the village of Padmapur in the Koraput 
District of Orissa, is known as Nilakanthe$svara temple. To the north-west of the 
village Padmapura a low hillock with an ancient miniature temple on its crest is 
found. The temple is built in the style of the temple on the Mahendra mountain 
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—a structure of nine cut-pieces of stone forming the Bbada and two plain tiers 
forming the Pabhaga. The Amalaka$ila seems to be a later addition. There is a 
small inscription on the right side of the entrance. Inside the temple a lingam of the 
late medieval period is enshrined. We have already stated in the previous chapter 
how the name of Dharmakirti, the well-known Buddhist monk, who flourished at 
about 7th or 8th century A.D.,* was found on this particular temple. The temple is 
very old and may be dated back to a very early period. 


The next phase of the Orissan architecture is noticed under tri-ratha type, 
that is, a projection in the centre of each face divides the walls-space into three, 
which gives room for a large niche and two smaller flanking niches.’ The niches 
are generally occupied by figures of the Parivara Devyatads. The small panels which 
frame the niches contain masterpieces in miniature and decorative carvings- The 
example of this may be found in Mukhalingam as well as in Bhuvane$svara temples. 
As regards the Some$svara temple at Mukbalingam, even though it does not contain 
any inscription to fix its date, its architectural style places it in between the 
Mukhalingesvara and Muktesvara temples, the dates of which have already been 
fixed.’ The Mukte$svara temple at Bhuvanesvara is a symbal of the beginning of 
the fully developed form of Orissan architecture. 


Gradually from tri-ratha style the architectural style of Orissa developed 
into a paticaratha style, of which the temple of Jagannatha is the finest expression, 
and here the perfection of this style is visible in all its aspects. The paficaratha style 
consists of two Anurathas, two Konakas and one Rahd. The idea of constructing a 
temple is to install a deity in it, and to offer the deity all comforts—divine as well 
as royal. This is in the way of extending him all facilities to live in a palace-like 
building with pomp and grandeur. He is to be regarded as a Royal Personage and 
therefore the deity is to be provided with (a) an audience hall (Jagamohan), (b) a 
dancing Hall (Ndfa-mandapa) and (c) a dining hall (Bhoga-mandapa"). Besides, he is 
to be provided with horses, elephants, gold ornaments, silken clothes and a lofty 
abode (Vimana) for his residence. All these adjuncts are to be found in the temple 
of Jaganniatha. We have said that architecturally the paricaratha temple had already 
developed and perfected itself in Orissa. When the present temple at Puri was 
built, it had its models both at Bhubane$vara and Mukbhalingam. The great temple 
of Lingaraja must have provided a model to the builders of Puri temple. But, the 
temple of Jagannatha has some advanbed features of architecture which cannot be 
found in the Lingaraja temple. 


The Jagannitha temple is erected on a highly raised platform whereas 
the Lingaraja temple is of much lesser height. In the Lingaraja temple the 
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niches on the outer walls which were converted into miniature shrines in the Ganga 
period did not exist originally. At first there were only the Rekha Deula and 
Jagamohana, the Ndata-mandapa and the Bhoga-mandapa being added to them during 
the Ganga period. But the Jagannatha temple at Puri was perhaps originally 
conceived with three chambers as well as the miniature shrines on the three outer 
sides of the Deula for placing the Parva Devatds. 


Thus, the Jagannitha temple is a paficaratha one with well-developed Pagais. 
The Gajasimha carved in the recesses of the Pagas, the Jhampasiniha or the jumping 
lions are also to be found in their proper places. The Bada has all its subdivisions 
described in the cannons of Orissan architecture—such as Pada, Kumbha, Pata, 
Kani and Vasanta.° The Bandhanad and Jamghd are also found in their proper 
places. Tn other words, it is a perfect paticaratha temple which developed into a 
Ndagara-Rekha temple. The Vimana or the apsidal structure consists of several 
sections superimposed one over the other tapering to the top where the great 
Amalakasild and Kalasa are placed. The purpose of the Amalakas$ild is obvious. 
It is meant to keep the structure properly centred or balanced. The huge lions 
and other deities which occur below the Amalaka$ila serve as the support in order 
that the Amalaka$i/d will remain in its proper position. Among the existing temples 
in Orissa, the temple of Jagannitha is the highest (214 ft. 8 inches from the road 
level).° 


The reliefs of the Jagannatha temple are not so magnificient and artistic 
like those of the Lingaraja and the Konarka temples. But a few can definitely be 
compared with other beautiful Orissan sculptures. The Dikpala figures of Varuna 
and Vayu which have lately been recovered from beneath the heavy Ciinam plaster 
applied to the yimdna (Deula) in comparatively recent times are fine pieces of 
Orissan sculptures. To save the temple from the effect of the salt-laden sea-air, a 
thick plaster was applied so that all the details of the sculptures remained hidden 
under it. Nevertheless, in the porch, several panels of interesting sculptures are to 
be noticed. 


The temple has four gates and two very big concentric walls (Prakaras or 
Avaranas) and thus is a Dyri-dvarana Shrine. The Srirangam temple of the south, 
another famous Vaisnava shrine is a saptdvarana one. The outer wall of the 
Jagannatha temple is known as Meghandada prdacir (665 ft. by 640 ft.) and the inner 
one as Kiirma Bedha (420 ft. by 315 ft.)*° The outer wall is not uniformly high, 
its height varying from 20 ft. to 24 ft. It has serrated battlement on its top. It 
is interesting to note that in the earlier temples in Orissa we get only one or two 
gates. In the Konparka temple there are three gates. But, in the temple of 
Jagannitha there are four gates both in outer and inner walls. The significance 
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of having four gates may be explained in the following way. The lord Jagannatha 
being the monarch, is supposed to live in His imperial abode which is necessarily a 
fort consisting of four gates in its four sides. The main entrance is called Simhadvara 
or the ‘Lion gate’ which is the symbol of strength. According to the ancient 
Indian practice of circumambulation (Pradaksina), the sacred object should be on 
the right side of the circumambulator and thus the process of going round the 
temple is from east, south, west and north. 


The southern gate is the next important one where the symbol of a horse 
showing the military prowess of the king is placed. The western gate is called 
Vydaghradvara or the ‘tiger gate’ which signifies energy and the northern one is called 
Hasti-dvara or the elephant gate which indicates prosperity. But according to 
local tradition the four gates represent Dharma (Lion), Artha (elephant), Kama 
(Horse) and Moksa (tiger). According to a different tradition the gates at different 
directions signify (1) Dharma (east), Jiiana (south), Vairdgya (west) and ai$varya 
(north). Worshipping of gates also forms a part of the daily ritaulistic services of the 
temple. The priests do offer Puspdatijali saying: Dharmaya syahd, Jndnaya svahd 
Vairdagya svaha. Aisvarydya svaha to the four gates. 


The deity Jagannatha as the supreme Lord of the universe is the giver of 
the “Caturvarga’’ to devotees. So, through four gates the Lord distributes these 
four yargas (dharma, artha, kama and moksa). 


We have no historical evidence at our disposal to prove when the outer and 
inner compounds of this temple were constructed. But, from the temple chronicle 
(Madalapaiiji) and local tradition, we know that these were built not earlier than 
the 15th century.3± None of the temples built before the 11th century contains 
four gates like the temple of Jagannatha. So, it is clear that the architectural system 
of a religious institution was not followed in this case. The loftiness of walls proves 
that the temple had actually served the purpose of a fort. This is corroborated by 
the fact that at the time of the Mohammedan invasion the civilians as well as soldiers 
took shelter inside the compound when certain portions of it were damaged.13¢ It 
is noticed that all the gates are beautifully ornamented, and Navagraha reliefs are 
carved on their architraves. In almost all the gates there are small images of 
Siva, Visnu, Hanumdana, Durga, Nrsimha. The wells were also dug in four corners of 
the temple. When we enter into the temple through the main gate (Simhadvara) 
we come across the beautiful Aruna stambha which was brought here from KonpAarka 
by the Marahattas.*” In the 1st torana of the Simhadvara at the right hand side 
there are the images of Patitapavana, Hanumdna, Ganesa, KaSsi-Visvandtha and 
Nrsimha. After entering into the outer enclosure through the Simhadvara, one gets 
into the 2nd Prakdra climbing 22 steps called Baisipahdca. 
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At the southern gate there is the image of Nrsimha facing north. If we go a 
little further we face Sadabhuja Gourdnga (six-armed Gauranga) in a small shrine. 
This image has been installed recently. Towards the eastern direction there is 
the kitchen of Lord Jagannitha. It appears that there are hundreds of hearths in 
the kitchen and it can feed one lakh of people at a time with Mahaprasdda cooked 
in it. At the right side of the western gate in the 1st Torara the deities, Rame$vara, 
Mahadeva, Sri Jagannatha, Dvarkdnatha and Badrindtha are installed. A flower garden 
has been put up on both the sides of the 2nd Torana. For the daily worship of the 
deities flowers are collected from this garden. 


At the right hand side of the garden we see Cakrandrayana and Siddhe$vara, 
and to the left there is Dhavalesvara Mahadeva. It is a peculiar feature in Orissa 
that cakra as a separate deity is worshipped here. One such cakra image is found 
(cakrandardayana) at the village Vignupur of Nimapara sub-division of the Puri district. 
In the northern gate towards the right hand side of the foot of the 
1st Torara there is a small shrine of Sitald. There is also the sacred “Sund-Kuan” 
from which 108 pots of water are taken for performing the Abhiseka of Lord Jagan- 
natha during the Sndana YAatrd. At a little distance from the 2nd Torana there stands a 
banyan tree, and on a raised platform there is the famous Koeli Vaikuntha or Kaivalya 
Vaikuntha. It is said that the deity Nilamdadhava was residing there. 


Now the inner prakara (wall), the Kirma Vedha, starts. In this prakdra the 
Avaraya devatds (deities surrounding the main deity) have been installed. Towards 
the eastern side there is a covered path leading to the Bhogamandapa from the 
kitchen through which the cooks (Sudras or Supakaras) bring bhoga to the Bhoga- 
mandapa. There are three doors in this mandapa and in each door (gate) there are 
Navagraha sculptures. At the south east of the covered path there is the shrine of 
the Agnisvara Mahadeva. This deity is supposed to guard and supervise the kitchen. 
At the eastern and southern side we find Satyandrayana, Vatagopala, Sarvamangald, 
Valamukunda, Vatabihdari-Jaganndatha, Sveta Gane$sa, Satyabhamda and Kalpavafta (tree). 


It would be interesting to note here that the process of cooking done in the 
kitchen (Plate 15) has some peculiarities. Jn the same oven nine earthen pots 
are placed and cooking is done simultaneously (Plate No. 16). According to tantric 
texts! the number nine and multiplication of nine constitute the glorious features of 
the Mahdprasadda. The cooked rice prepared in any sort of kitchen cannot be 
deemed as Mahaprasdda. The Vaisnavagni formula is applied and 9 earthen pots are 
placed on the fire. The diagram of this Vaignavagni is given below.** The cooking is 
started just after the Vaignavagni homa. 

14 
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TN 


The six deities are the Avarana devatas of Agni. The oven is lighted according 
to the Vaisnavagni rites. Here Laksmi is imagined as rptumati and Narayana is 
imagined as having been united with her. By this the fire is generated and with 
this fire the cooking is performed. 


Bralunh 


As per the nine divisions of the above diagram nine earthen pots are placed 
on an oven having nine mouths. When all the procedures are completed then the 
cooked rice etc. are taken to the deities to be offered as bhoga (Plate 17). This 
bhoga, after being offered to Jagannatha, is also offered to Vimald, when bhoga 
(prasad) is automatically transformed into Mahaprasdda fit to be distributed among 
all. This system is tdntric in nature and is unique in character. Here the three 
Brahmas, namely—Anna brakma, Ddru brahma and Nama brahma, are united. 


In front of the southern side of the main temple stands the structure called 
Muktimandapa. It has sixteen pillars. In this mandapa the Sannyasis of Samkara matha 
and sixteen pandits belonging to the sixteen Sasanas established by the kings of 
Orissa, are allowed to sit and take part in learned discourses.3® Any dispute arising 
out of religious matters with regard to worship is referred to this council of 
learned men, and their verdict is final. A little further from this Muktimandapa 
(which is also known as Brahmasana), there is Rohinikunda with the image of 
Sudar$sana cakra and Bhusundi kaka (crow). Close to the Muktimandapa there is the 
shrine of Nrsirhha who according to tradition is the presiding deity of the Jagannatha 
temple and this Nrsirmha temple is regarded as the earliest temple in the compound 
of the temple of Jagannatha, | 
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Next what attracts our notice is the shrine of Vimald. According to the 
tantric tradition she is Bhairavi the consort of Jagannatha who is also regarded as 
Bhairava (Vimala bhairavi yatra Jagannathastubharivah*®). After this the temple of 
BhuvaneS$vari is situated and in between the temples of Vimald and Bhuvanesvari 
there are small shrines containing the images Venumadhava, Rama, Sdaksigopala 
and Bhandaganesa. According to tradition, this Bhandaganesa was brought from 
Kanchi by Purugottama Deva after he conquered it. 


The next important shrine which comes to the notice of the pilgrims is the 
shrine of Lakgmi. We find beautiful carvings on this temple. Probably this is the 
temple which was constructed by Chodaganga along with the main temple. In 
between the temples of BhuvaneSsvari and Laksmi there is a small shrine with the 
image of Nilamadhava. Here the wooden image of Jagannatha is also placed inside 
just to show that this Nilamddhava has been transformed into this wooden image. 
To the left of the Laksmi’temple there are Navagraha sculptures worshipped daily 
by the pandds. Next we get the Sirya mandir (the Sun temple) and to the north 
of this temple there are shrines of Laksmi-naradyana, Dadhivadimana, Rama Sitd, 
Patalesvara, etc. This Palaleswara temple was probably Constructed on the first 
layer of the Plinth of the main temple ; and when the huge structure came up it was 
buried upto the atastri. This is one of the oddert shrines within the Compound. 
Then comes the famous Anandabazdra where the Maha prasada is sold daily to all. 


It is now necessary to take note of the sculptural wealth of the temple along 
with its three sections. The Bhogamandapa, like the Vimdna, is also a paficaratha 
pidhadewla. Its anuraha-pdgas are not of a superior type. It is made of yellowish 
sandstone rendered red by ochre painting. The chlorite figures, according to M. M. 
Ganguli, contained in the niches of the barandi (upper jangha according to N. K. 
Bose) are very significant as they depict various mythological scenes. Mention may 
be made of the following: Dola ydatrd festival, in the niches of the upper barandi ; 
Siva on a bull, Srikrsya with flute, the grazing of the cows, etc. The twelve ydtras 
of the King have been depicted in various poses of this structure. These 
yatrds are also called Kautuka ydtrdas and generally attract the attention of the 
visitors. Just like the Lord the King of Orissa is shown in a variety of poses, taking 
part in various festivals. 


The scene of Krsnalila from his childhood upto the prime of his youth has 
been depicted on the Bhogamandapa. Besides these there are lots of erotic figures 
carved on this structure. Inside the Bhogamandapa no paintings are to be seen. 
What is peculiar here is that all the Dik pala (the guardian deities of ten directions) 
images are carved along with their vakanas and Saktis. The Saktis are placed above 
the Dikpalas. In the temples of Gangesvara and Anantavdsudeva at BhubaneSvara 
the Sakrtis of Dikpalas are also placed above them. 
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Next comes to Nafamandapa. At the eastern side of it there is the famous 
Garuda pillar placed inside and from this position a front view may be taken of 
the main deities. It is the famous Garuda Stambha or Khamba which means a wooden 
post. It is intresty to notice that the pillar is a single piece of stone white coloured 
and resembles the trunk of a tree petrified, with a crack, a knot and the graive could 
it be a real fossil ? used or such without the mark of the Chisel any where ? It 
deserves closer study from this angle. Standing near the Garuda pillar devotees offer 
prayer to Jagannatha and other deities. It is said that inside this pillar there is the 
famous Samantakamani. That is why devotees of Jagannatha lean upon their chests 
on the pillar thinking that their diseases would be cured. When Garuda is bathed, 
people use the water for their own bathing purposes. This water is considered to be 
not only pure but also medicinal conducive to the cure of diseases. These conven- 
tion and belief are still uppermost in the minds of the pilgrims. In this Natamandapa 
Devadasis (Dancing girls of the temple) used to dance in ancient times, but now 
they are asked to perform dancing in the Jagamohana. Behind the Garuda pillar on 
the outer walls of the Bhogamanrdapa there are interesting sculptures which generally 
attract the attention of the visitors to the temple. On one side of the wall there 
are sculptures of the ten incarnations of Viggu (Plates No. 18 and 19). The peculiar 
feature is that Jagannédtha is meant to be identified with the Buddha. The intention of 
the sculptor perhaps is to show that Jagannatha and the Buddha are one and the same, 
and the Lord incarnated Himself as the Buddha. Most probably the sculpture is of 
recent origin and it carries the influence of the famous paficasakhas who declare in 
their texts that Jagannatha at Nilacala in the Kaliyuga will be born as the Buddha. 
But in the earlier purapas, Kavyas and in literature on rituals Jagannitha has never 
been described as an incarnation. “‘He is the combination of all the incarnations”, so 
says Acutananda Das, one of the Patficasakhas” in his “Sunya Samhita’”’. In the 
Brahmanical literature He has been described nowhere as an incarnation of the 
Buddha. Of course we have stated earlier that the famous king and poet Indrabhuti 
addressed Lord Jagannatha as the Buddha himself*®, Enquiry from temple authorities 
reveals that this idea of having the image of Jagannitha in place of the Buddha is a 
recent one. Further this is not carved in stone. It is a plaster work with paints or it. 
Its significance is the idea it represents. 


On the other side of the walls there is the scene of Kafici-Kaveri expedition 
of King Purugottama Deva. Balabhadra and Jagannitha are seen riding on two 
black and white horses respectively, whereas Mapikl Gopalunl (milk woman) is seen 
standing before the horses. According to tradition this Magiki Gopalug1l gave curd 
to Balabhadra and Jagannatha when they were setting out in disguise, for Kafici to 
help King Purugottama Deva in the battle against the King of Kanci. Besides there 
are various modern paintings inside the Nafamandir. The picture of Samkaracarya 
offering obeisance to God Nrsimha is one among them. 
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Jagamohana is the main portico before the garbhagrha or manikota (inner 
most apartment). Generally the devotees have darsana (view) of the deities from 
here. In the outer portions of this structure no sculptures worth-mentioning are 
found. At the southern gate of Jagamohana there are two figures of Brahma (Plate 
20) and four armed Siva (Plate 21) nicely carved. The figure of Brahma has 
four heads and carries a kamandalu in hand. 


Next is garbhagrha or Manikofa. This is the main part of the temple called 
vimana where the wooden images of Jagannatha, Balabhadra and Subhadra, as well 
as the emblem Sudarsana are installed on a raised platform known as the Ratnavedt 
or Mahdvedi*° (16 ft. long, 13 ft. wide and 4 ft. high). According to tradition there 
are one lakh of $ajagrama-stones deposited inside this Ratnavedi. At the entrance 
to the manikofad there are two Dvarapajas known as Jaya and Vijaya. Sufficient 
space has been left in front of and behind the Ratnavedi for the devotees to perform 
circumambulation. The Bhogas are placed by the side of the Ratnavedi. 


The Vimana, as we have said is a paficaratha dewla with the Konaka pdga 
showing nine bhimis. According to M. M. Ganguli, the recess between the Kondka 
and anuratha pagas is wholly plain except at its base where it shows a rekha represen- 
tation. He further says, “‘The bada has the usual five parts, the Janghds show 
the characteristic five elements, the Bbdardndi contains pida representations, the 
bandhand consists of three elements as usual, the upper Bbdrdandi is similar to the 
lower one”’,?° 

The faces of the vimana are carved with figures of the Hindu pantheon. The 
figure of Rahu is noticed at the top of the radhapdga, and the figures of three main 
deities are also seen below the same. About 30 to 40 ft. below there is the figure of 
Hanuman, holding the branch of a tree. Other figures like Kaliya damana, Narayana 
on the shoulder of Garuda, Lion over a crouchant, elephant (Gajasimha), Nrsimha with 
Laksmi flanked by two dvdarapalas etc. are seen on the vimdna. Above the vimana the 
famous Nilacakra is placed. It is said that it is made of Asfadhatu (eight different 
metals). Through the constituent metals are not yet unified, still this is an allog 
defying corrosion and oxydization for centures. 


The temple has been conceived as a yogic puruga. As there are eight- 
fold paths of yoga and a yogi is to pass through these eight stages, so also that temple 
has eight angas (Astanga) such as (from below to the top) pabhaga, bandhana, janghd, 
gandi, garbha, beki, khapuri and kala$a. 


The images that are worshipped inside the vimana are of two kinds : Arca 
images and Tattva images ; but in the temple the carved images are of three kinds : 


(1) Dhyana miirtis according to Sastras, 
(2) Avaraya tattva mirti according to Silpa sastras, 
(3) Decorative images. 
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Narayana, Ananta, Purusottama, Vimala, Laksmi, Bhuvane$svari come under 
the Ist category; Ksetrapala, Tapasvimahavira, Vaikunthesvara, Pdatalesvara etc. 
come under the 2nd category; whereas GopeSsvara, Garigd-yamund, Jayavijaya, 
Rimaibhigeka Yoganarayana come under the 3rd category. There are three 
Parsvadevatas (side deities) on the outer sides around the vimana, on the north, 
south and west ; they are Vamana, Varaha and Niysimha respectively. The parsva- 
devatas are each placed inside a two-storied pida dewla built on the walls of the 


Vimana. 


The images of Jagannitha, Balabhadra and Subhadra (Plate 21A) are not 
made according to the dhyanas and to the iconographic texts. The traditional as 
well as the philosophical aspects of Lord Purugottama-Jagannatha show that ‘“‘he 
is visible and at the same time invisible ; the prakrti also conjoins with him along 
with the Purusa”’**, (Viggu Purapga, Ch. VI, IV,). This is also supported by the 
Yisnudharmottara Purana*®. | 


According to the Tantric tradition, the devotee with a view to realising the 
significance of the form of Paramatma (Supreme soul) conceives Him as though 
devoid of arms, legs, eyes, etc. like ordinary worldly beings. He can visualise every- 
thing with supermundane movements. By this a noble attempt has been made 
here (in the temple of Jagannatha) to give a peculiar symbolic form to the Infinite®®. 


Let us now discuss about the materials out of which these images are made. 
The images are actually made out of Nimba wood. Wooden images are not 
commonly used for worship in shrines. But according to the Bhavisya Purdna®*, Nimba 
wood is considered to be one of the best and most auspicious materials for making 
images of Vignu. 


The same purana also says that wood of different trees will be used in 
making images by the different castes. Suradaru, Sami, Madhuka, Candana etc. are 
auspicious for the Brahmins. Arisia khadira, Tinduka Asvatha etc. are auspicious for 
the Ksetriyas. Khadira and Candana are auspicious for Vaisyas, Kesara, Sar jaka. 
Amra, Sala are auspicious for Sidras, where as Nimba, Sriparma, Panasa, Arjuna etc. 
are auspicious for all the castes. So the image of Jaganniatha and His associates 
have been carved out of Nimba wood as He is worshipped by all castes?®. Further, 
the Vaikhanasadgama says that wood is of three types : male, female and neuter. 
Nimba belongs to the male category and as such it is considered as the strongest 
and the best wood material for construction of Visnu images. 


The Brhat Samhita while speaking about the making of images assigns impor- 
tance to Daru. The text lays down that by worshipping the wooden vigrahas, the 
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worshipper gets all the four things : Ayu (longevity), Sri (wealth), Vala (strength), 
Jaya (Victory) ; whereas men get only one or two things by worshipping images made 
of other materials?®, namely, mani (jewells) and stones. The earlier kings of Orissa 
were influenced by this and continued to have the images made out of Nimba wood. 
Other texts like Vaikhanasagama, Kdasyapasilpa, Visgu samhita®” etc. also prescribe 
for the carvings of the wooden images. ®? 8 


Again the images are divided into three categories by $ilpa$sastras, they are— 
Cala (movable), Acala (immovable) and caldcala (movable-immovable) and also 
sthanakam, Aasanam and sayanam i.e. standing, sitting and sleeping?®, 
Generally the installed images are not taken out of the shrine. Only Arcd images 
or Utsava or Kautukaberas are taken out for ceremonial purposes as their representa- 
tives. But in the case of Jagannatha and his associates the miulavigrahas are taken 
out of the Ratnavedi twice in a year’ °—once during the Ratha yaird festival and 
another time during the Sndna ydtra. During Sndana ydtrd, Abhiseka of these images 
is performed. 


It is evident, therefore, that these images are Caldcala images. Further the 
wooden images without paintings and other decorations are not fit for worship. 
The colouring is made according to the Silpasastras and Agamas.2 °° 


According to Nilddri Mahodaya the image of Jagannitha is based on 
“cakrayantra”®*, The wood used for making the image should be divided into two 
parts having 14 Bbhdgas above and 18 bhdagas below. The central portion (jamya 
bhaga) should be of 10/12 Pavas. Fach of the lotus feet should be of 15 10/16 Pavas. 
The remaining 14 bhdgas added to 50 12/16 Pavas, make 84 Pavas in height. (Jagan- 
natha is 84 Pavas in height). Both the arms are divided into 12 bhdgas (parts) 
each and the portion of the arm which is concealed is of 28 Pavas. The 
side arms which are visible should be of 8 Pavas. The portion of the nose should 
be made 1/10 of the side arms i.e. 8/10 Pavas. The lower portion of the nose should 
be of 12 pavas. The distance between the lower portion of the nose and the head, 
should be 25 12/16 Pavas. The circumference of the face should be of 30 Pavas. 4 
Pavas should be set apart at the heart portion to install Brahma. The lower portions 
should be made beautiful. 


The significance of prescribing the Cakrayantra for Jagannatha is evident 
from the colour of cakra as well as that of the deity, and the name Cakradhari given 
to Jagannitha. The image of Balabhadra is based on Sankhayantra®®. This is 
prescribed for Balabhadra as the colour of the Sankha (conchshell) is white. So the 
sameness of the colour of the Yantra as well as of the deity is proved thereby. The 
wood for making this image should be of 85 Pavas (Balabhadra is 85 Pavas in height) 
jin height which should also be diyided into 32 bhagas (parts). The area of the face 
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is of 31 Pavas and the upper portion of the face is 5 Pavas. The shoulders are of 11 
Pavas and the heart is 9 Pavas in measurement. The central portion meant for 
Brahma, is 10 1/2 Pavas. The lower portion of it is of 18 Pavas. Each arm should 
be of 24 Pavas. The two phdlas (sections) shining above the shoulder are each of 
to Pavas. The nose is of 1/2 Pavas. The length of the two arms, both the sides 
and the area of the face are of 21 Pavas each. The portion above the nose is of 18 
Pavas and portion below the nose is of 8 Pavas. The forehead is 1 Pava and the 
head portion is of 5 Pavas. Subhadra’s image is based on Padmayantra®® and the 
significance is that the colour of Subhadra is the same as that of Padma (lotus). 
Sometimes she is considered as Lakgmi and Padma is the seat of Lakgmi. The length 
of the wood is of 52 Pavas and the area of the face is of 15 Pavas. The face is 17 
Pavas. The central portion is of 12 Pavas. Both the lotus feet which are concealed 
are of 17 Pavas. Fach arm (which is concealed) is of 15 Pavas but both of the arms 
are joined along with the hip. Thus the side-arms are of 17 Pavas ; both of these 
arms are raised upwards. The Sudarsana is based on the Gaddyantra.°* ‘The length 
of Sudarfana in 84 Pavas and the circumference is 21 Pavas (one Pava is equal to one 
inch in measurement). But it is very difficult to ascertain whether these measure- 
ments actually tally with the images. For want of opportunity we have been unable 
to measure them. But as a Pava is equal to one inch, the detail given in the texts 
may come out true. The eyes of Lord Jagannitha have aroused much interest. 
For, they are conspicuously round (cakadol&a) whereas the eyes of Balabhadra and 
Subhadra are not round. The explanation of this lies in the fact that when iconogra- 
phers (of the 12th century) made the images of the deities, particularly that of Lord 
Jagannatha they were guided by the-then epigraphical records which describe the 
eyes of the Lord as round like the sun and the moon. (cf. chapter XI, verse quoted on 
page 54). 

There are many figures of deities in the temple premises ; we shall only give 
the iconographic features of some of the important ones. Let us take up the figure of 
the Goddess Vimala first (Plate No. 22). This image is made of stone. 
It is in the standing posture and is four-armed. The upper right hand holds 
Aksamala (rosary) and lower right is shown in the varada pose. The upper left hand 
holds a beautiful mermaid (Matsyakanyd). The lower left holds a Pdanapdtra 
(drinking vessel). Vimala is three eyed, and is wearing Kirita (crown) and other 
ମା ଷ There are two female attendants, naked and fierce-looking, on either 
side. 


The next important goddess is the four-armed Bhuvanesvarl (Plate No. 23) 
seated on a white lotus in Padmdasana pose. She holds asikusa in the upper-right 
hand, the lower right being shown in yarada pose. She holds a ndgapda$sa in the upper 
left, the lower one being in abhaya mudrd. She is also three-eyed and has the 
crescent moon in her crest. 
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The four-armed goddess Laksmi (Plate No. 24) is seated on a white lotus 
in the padmdasana posture, holding lotuses in her two upper hands, the lower hands 
being in the Varada and abhaya poses. A few other images of Lakgmi are shown 


holding sankha and cakra in their upper hands. These types of images are found 
elsewhere. 


It is interesting to note the iconography of some of the Madhava images 
discovered in different parts of Orissa. In the Puri temple we have a Madhava 
image (Plate No. 25) which according to tradition, is the original image worshipped 
by Visvavasu, and seen for the first time by Vidyapati, the priest of the king 
Indradyumna. The four-armed image is in standing posture, the upper hands holding 
cakra and sankha with a gada in the lower hand marked with a lotus sign in the palm. 
The peculiarity of this image is that it is not attended by any Sakti or other atten- 
dants. The figure is, however, decorated with the usual ornaments. There are 
several Ni]ja-Madhava or Madhava images enshrined in temples at different places. 
Some of them are regarded older than the Madhava images of the Puri temple. 
The placing of four emblems of Vignu are not uniform in them, and it is likely that 
the variance in their features indicates that some of them at least conform to different 
V yuha miurtis of the God. The oldest of the Madhava images is that of Nilamadhava 
of Gandharadi at Bauda (Plate No. 26). It is very interesting to the students of 
the Hindu iconography. The four-armed god stands on the lotus pedestal, holding 
a cakra and a faitkha in the hands, turned backward. one of the other two hands (right 
hand broken, it perhaps held Padma) holding a gadd. The image has an aloka cakra 
(sirascakra or halo) behind the head and wears vanamald. The god is attended by 
two lotus-carrying female figures (his two consorts—Sri and Bhi) on either side. 
The main image of Nilamadhava has long pendulous ears with ear-rings, curling 
hair, upavitd, scarf and trikacha, waist band, armlets, kirita on the head, and other 
ornaments. 


Another Madhava image at Nilamadhava village in Puri district is very 
famous. Th? deity is four-armed holding Padma and gadd in the back hands. and 
$arkha and cakra in the front ones. Another image of the name of Lalita-Madhava 
(Plate No. 27) found in the Sobhane$svara temple in a village in the district of Purl is 
also four-armed. But in the Alvaranatha temple at Brahmagiri (Plate No. 28) 14 miles 
distant from Purl, a beautiful image of the name of Janardana Narayana similar to 
the Madhava images exists (Plate No. 29). There is a Ntlamadhava temple at Kan- 
tilo, Puri (Plate No. 29A). It is not possible here to describe the iconographic features 
of all the Madhava and Gopiniatha images still being worshipped in the district. 


The pairsva devatas in the main temple of Jagannatha as has been already 
stated are—(1) Trivikrama-Vamana (Plate No, 30), (2) Nrsirha (Plate No, 31), 
15 
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(3) Varaha (Plate No. 32). In the Jagannitha temple the image of Trivikrama 
is shown in two different forms. Below the main image the dwarfish Vamana is 
carved as receiving the gift of three steps of earth from king Ba]i accompanied 


perhaps by his wife. 


The main figure of Trivikrama is four-armed having the usual decorations 
as other Vignu images, and holding the four emblems in proper position. The right 
leg is shown firmly planted on the pedestal, while the left one is stretched upwards 
reaching as it were the Brahmaloka. A tiny figure of Brahma is placed above 
the leg. The two beautiful female figures have been placed at either side of his, 
and, holding lotuses in their hands, are his Saktis. 


Varaha : 

This image is shown standing, its left leg is stretched forward, and the right 
Jeg backward just as in a fighting mood. The god is endowed with four arms, the 
back right hand holding a discus ; in the back left hand is shown the goddegs earth 
rescued from the nether regions by the Avatara, called Varaha with a gadd and 
padma in hands. The Avatara js pleasantly carved and is decorated with the usual 
ornaments. 


Nrsimha : 

According to tradition, the image of this Avatara represents the presiding 
deity of Indradyumna’s sacrifice, and is older than Jagannatha. The god is shown 
here with the demon Hiraypyakasyapu stretched on his lap. The entrails of the 
demon are being extracted by the two front hands of the deity. Nrsimha holds a 
dise in his upper right hand and a club in his upper left hand. He wears a 
rudraksamala round his neck instead of a flower garland. His face is very fierce- 
looking. 


Among the sculptures of the temple of Jagannitha, those of Kgetrapala, 
Dvarapa]a and eight Dikpa]as are worth noting. The Dikpaj]as are shown riding on 
their respective vahanas, but they do not have their consorts by their side and are 
placed above them. The Kgetrapa]a and Dvarapi]a images with their usual 
iconographic details are put in their proper places. Besides these there are reliefs 
on the outer side of the Bhoga mandapa, which depict the king of Puri taking part 
in the 12 yatras. It seems the king actually was performing these festivals along 
with the festivals of Jagannitha. They are—(1) Dolotsava, (2) Kumdrotsava, 
(3) Snanotsava, (4) Durgamadhavotsava, (5S) Vijayaotsava, (6) Abhigekotsava, 
(7) Suniautsava, (8) Gahanaotsava, (9) Nandotsava, (10) Navakeliutsava, (11) Nrtyot- 


sava and (12) Rajotsava. Notice may only be taken of four of theses Dvradasa-yatra 
reliefs. 
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(1) Dola-utsava (Plate No. 33): The king is seated on a craddle which is 
fixed to an arch above with iron chains. He is accompanied by several female 
attendants ; two of them hold camaras and the others gaze at the swinging king. 


(2) Rowing festival (Navake]i Utsava) Plate No. 34 : A beautifully decorated 
boat is being driven by five women, one of them standing on the prow of the boat 
with the radder in her hand and the other four pulling the oars ; the sixth female 
attendant holds an umbrella over the king. There is also another female companion 
holding a plate, possibly of flowers. The king is seated on a Dold inside a small 
pavilion in the centre of the boat. 


(3) Nandotsava (Plate No. 35): The king is seated inside a beautiful 
palanquine carried by his attendants. On one side nine bearers are seen ; on the 
other side only four are seen. Two female attendants holding umbrellas ride on 
horse-back on both sides of the king. 


(4) Vijayotsava: Here the king is seated on the throne (sihhasana) to 
receive new year’s blessings. He is served by five female attendants, one holding 
umbrella, another holding camara and the third one holding some offerings. Two 
sanydsis accosted by the pratihar? are shown invoking a prosperous new year for 
the king. 


The most significant sculpture engraved on the Bhogamandapa at its nor- 
thern side is that of Durga Madhava (Plate No. 36). Here Jagannatha is shown 
along with Siva and Durga. This shows a definite syncretic tendency. This-motif 
is also present in the Konarka temple. In the same panel the king is shown 
accompanied by his female attendants. A peculiar feature in this panel is the 
presence of a bearded ascetic-like figure shown shaking hands with the king. The 
king might stand for Indradyumna, and the bearded male figure may represent 
the Sabara chief Visvavasu. 


The obscene or erotic sculptures on the Jagannatha temple are very often 
criticised by scholars and visitors alike. It is therefore necessary to say something 
about this feature of the religious shrines. It is a fact that Jagannatha temple is not 
the only temple in which such reliefs occur. There arc many other early and late 
medieval temples on whose walls are depicted such grossly sensual figures. In the 
earlier temples these mithuna sculptures are carved in smaller proportions, and put 
in obscure places not to be noticed by a visitor easily. But in some shrines, espe- 
cially of a later period, the Mithunas are of bigger size, and are placed sometimes 
in prominent places of the temples. In the Konarka, the Jagannatha and some 
Khajuraho temples, much prominence is given to these motifs. 
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The Brhatsamhitd, the Puranas like Agni and Matsya, the Agamas like the 
Vaikhanasdgama lay down that these erotic Mithunas are to be carved on the outer 
walls of these religious houses. The Agni Purdna tells us that the last of the four 
$akhas (divisions of a temple) should be decorated with Mithuna figures (Mithunail 
ratha vallibhih $akha $esam vibhiigayet). Sakhas have four subdivisions.—(1) Urdha, 
(2) Madhya, (3) Antah and (4) Adhah. 


(1) Urdha is svarga (Heaven) from Amalaka to Kala$sa ; 
(2) Madhya is Martya from Veki to Simha ; 

(3) Antah Patala from bada to Simha ; 

(4) Adhah Tolatala from bada to Pifha. 


The last is the 4th part (caturthamh$a) i.e. the mithunas are to be carved in 
the section from bada to pifha. 


There is a story in the Bhagavatapurana®” according to which Indra was 
guilty of the sin of Brahmahatyd. He divided his sin into four parts and gave it to 
four units, (1) the earth, (2) the waters, (3) trees and (4) women. As 
regards the part which fell to the share of women, it was granted by Indra that 
they would always cherish the passion of love, though their monthly sickness would 
symbolize the part of the Brahmahatya sin shared by them. Under Indra’s injunction 
nobody should take away or disturb the love affairs of women when they are in 
union with men. This is also supported by Pdraskaraguhyasutra Garbhadhana- 
prakarana. Even the Vajra of Indra will never strike the structure such as 
a temple, where the mithunas have been carved. This pauranic story may explain 
in a way the presence of these human couples engaged in different sex acts indi- 
cative of their mutual love and passion. On the basis of this story, the carving of 
such scenes on temple walls can be regarded as prophylactic in nature. These 
mithnas assumed so much importance that in the Tantric world they were wor- 
shipped. They are called Yoginis. The Tantrarajatantra and Kouldavali tantra®® say 
that offerings should be made to the fifty mithunas. It is strange that on the Ananga- 
trayada$i day the mithuna images on the temple of Jagannatha are actually worship- 
ped. The first mithuua that is worshipped is Anangatura carved on the outer 
northern wall of the Jagamohana. 


Scholars like Maxpol Fouchet, Stella Kramrisch,?°® M. M. Ganguli, 
S. K. Saraswati and many others have discussed at length showing the reason why 
these erotic sculptures are there on the temples. Mr. Foucher quotes the opinion 
of Georges Guette who goes so far as to say that these erotic pictures are symbolic 
equivalents of the mystic syllable “Om”. When the two sexes conjoin, one satisfies 
the desire of the other; in the same way the symbol of ‘Om’ in the conjunction 
of its parts satisfies all desire. “‘There are various explanations’”’ says Maxpol 
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Fouschet but all show that iconography of love can not be divorced from the 
spiritual and every day life of the Hindus. “‘The caturvarga (Dharma, Artha, Kama 
and Moksa) which the Hindus want to attain are very significant. Kama stands 
for desire, passion and love®*. There are others who think that these obscene 
figures carved on the temples represent Maya in the shape of Kama who always 
disturbs the devotees. If any one could surpass this maya after having circumam- 
bulated the temple would succeed in getting a vision of Brahmag. Brahmay or 
Jagannatha resides in the Anandamaya Kosa where there is no obscenity. The 
temple consists of paficakosas. The last ko$sa is the Anandamaya koSsa where the Lord, 
Brahman or Paramatma resides. That is why there is a long prevailing custom 
that a devotee has to pass by a series of gods and goddesses according a certain order 
before he comes to the garuda pillar wherefrom he will have a darsan of 
Jagannatha. 


The Upanisgadic background of the veneration or importance paid to the 
Mithunas may not convince or hold an appeal to a scientific mind. 
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CHAPTER V 


TEMPLE ADMINISTRATION AND RITES 
AND FESTIVALS 


The construction of the magnificent structure of the temple of Jaganndtha 
at Puri and the installation of three deities therein assumed, in course of time, so 
much importance that it became necessary to maintain them in a very systematic 
way. But it must be noted here that the proper maintenance of the temple was 
certainly not an easy task. Many new systems were introduced with regard to 
the daily ritualistie services to the deities and this involved the establishment of 
an administrative machinery to look after the proper management of the temple. 
The Lord Jagannitha came to be regarded as the protecting deity of the world, 
consequently of Orissa and that is why he was given the epithet as “The Lord of 
the World”. To every devout Hindu, therefore, he became the source of religious 
inspiration and guidance. 


The rulers of Orissa also spared no pain to see how best the daily activities 
of temple can be carried on smoothly, and it is thus natural that many rules and 
regulations were enacted, from time to time, for the same. This administrative 
code of conduct helped much to maintain the discipline of the entire organisation 
of the Jagannatha temple. 


The present temple as we have already said was constructed by Chodaganga- 
deva, who, again, laid the foundation of the temple administration. Now 
when Anangabhimadeva came to rule Orissa he immediately took steps towards 
the better maintenance and administration of the temple. So we can safely say 
that it was during the time of Anangabhimadeva that the temple came to be 
considered like an institution which required systematic and disciplined adminis- 
tration. Anangabhimadeva was a king of great merit; he therefore foresaw 
that the temple could not be maintained properly unless a new life was intro- 
duced in its administration. For the smooth running of the different activities 
of the temple-organisation he donated lands in favour of Lord Jagannatha, 
dedicated a large collection of jwellery to the temple, and introduced the system 
of Chartisaniyoga®. Previously there were only 9 sevaks according to the local 
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tradition. They are—{(1) Caru Hota, (2) Patra Hotd, (3) Brahma, (4) Acdrya, 
(5) Pratihari, (6) Puspalaka, (7) Dyatdas, the washerman and the barber. Fach 
was given charge of some particular duty so that there would not be any 
mismanagement in the organisation. This able administration helped much to 
give an economic stability to the temple. Chatisdniyoga has three important 
niyogas, viz. pratihdriyoga, suar and mahdsudr yoga, and bhitarchuniyoga. These three 
agencies supervised the work of other temple servants and decided the mode of 
punishment to be meted out to them. Different types of punishment were 
meted out to the attendants of the Jagannitha Temple for the violation of their 
duties. Interference in other’s duties was also not tolerated?®, According to some 
there was one head for each Niyoga known as the Nayaka. From among these 
Nayakas three important officers were selected to accept the office as one Adhinayaka 
(President), Kdarji (Secretary) and Karana (Accountant). These three heads were 
actually managing the temple. Then again there were a few more Ndayakas belonging 
to the Chatisaniyoga namely—Chatisaniyoga Ndayaka, Vitarchu Ndayaka, Talchu 
Ndayaka, and Badapandd. They were also called Adhindyaka and above them there were 
Mahdnayakas who were responsible for the smooth running of the administration. 
If any Vdagdri (a kind of temple servant) of the particular Niyoga did not perform his 
duty or created disturbancesthe head of the temple officers reported it to the con- 
cerned Niyoga for taking action. In these matters the king was the final authority. 


Then came the Siir yavamS$i kings (Rulers of Solar Dynasty). 


Kapilendradeva, being influenced by the great legacy of Jagannatha, began 
to introduce still greater measures for the proper running of the temple. As he 
was a devout follower of the Lord he was not greedy like other kings in respect 
of the State as well as the deity Jagannatha and His temple. Similar instructions 
were passed on to his people not to disturb the peace, harmony of the State 
and that of the institution. All these are recorded in one of his inscriptions. 


This was a clear indication that perfect unity and amity were necessary for the 
well being of the temple-organisation®. 


When we come to Prataparudradeva we find a very interesting system 
introduced for the first time in the Jagannatha Temple. The great life of poet Jaya- 
deva influenced him so much that the Gitagovinda, his monumental work, acclaimed 
as a work full of religious devotion, was taken up by the king to be daily recited in 
the temple.* According to his orders this system came to be observed by the different 
sects of the Vaignyavas. But this must be noted here that some particular chapters of 
the Gitagovinda were proclaimed by the king to be recited at some particular 
hours of the day. This explains that possibly some disputes arose previously, 
relating to the recitation cf religious wciks. Ard this procedure to recite tbe 
different portions of the work at different hours is still being followed. 

16 
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Prataprudradeva’s supervision of the temple management was a further 
step towards the smooth running of the temple. He also assigned specific duties 
in connection with the temple to different groups of Vaignavas. 


But all credit must go to king Ramachandradeva of the Bhoi dynasty 
without whom we could not have had the present deities and the existing mode of 
worship at the Jagannitha temple. He infused a new life into the entire system®. 


Then came a transitional period in Orissan history. The Moghuls were 
then ruling in India and Akbar, the then Moghul Emperor, sent Mansingh as 
his emissary to Orissa to inspect, supervise and report to him all about the adminis- 
tration of the Jagannatha Temple as well as the State of Orissa. Mansingh was 
impressed by the remarkably good management of the temple®. 


The most important change made by the Moghuls in respect of the 
temple-administration was by way of tax levied on the pilgrims which was known 
as “The Pilgrim Tax”. So we can see some interference by the Moghuls in 
respect of administration. 


After the Moghuls came the Mathrattas. They were Hindus, and they 
refrained from doing any atrocity on the temple which was so very often com- 
mitted by the Moghuls. They regarded Jagannathadeva with perfect devotion. 
And although the Pilgrim Tax was retained by the Mahrattas they effected 
several improvements in the temple-organisatione The Mahrattis did not 
interfere with the internal affairs of the temple; on the contrary, several 


innovations were made by them like the construction of the famous Atharnaj]a 
Bridge. 


The temple-administration improved during the British regime. They 
immediately took steps to assess the economic position of the temple. With care 
and precision they thought that the temple could not be given an economic stability 
unless the deficit amount was paid by the government. But what is curious is 
that this payment towards the deficit budget of the temple was not liked by the 
British Parliament where it was vehemently opposed”. 


At first the British retained the Pilgrim Tax, but later on it was abolished. 
During this time the power of the king of Orissa began to dwindle ; as a result 
the supreme authority of the temple-administration was vested not in the king 
but in a Superintendent appointed by the Government. For some reason or other 
the administrative power was again transferred to the king. 


Digitized by srujanika@gmail.com 


Temple Administration 123 


Hitherto no proper account of valuable ornaments and garments of the 
Lord was maintained. Thinking that this was quite arbitrary on the part of the 
temple-organisation the British took stock of the entire wealth and cared to see how 
best they could be protected. This action of the British was hailed by all®. 


Then the British appointed a Collector exclusively for the Jagannatha 
Temple whose work was to see that all revenues in favour of the Jagannatha 
Temple were properly collected and utilised for thc purpose of the temple. But 
later on this Collector was replaced by the appointment of the king in charge of 
this function. Thus the status quo of the temple was fully maintained by the 
British. Only some new improvements were made in order to organise and run the 
temple in a disciplined manner®. 


The system of division of the entire temple-staff into many categories was 
first introduced by King Anangabhimadeva as stated above. This system was not 
changed by the British, rather it was reoriented in the light of keeping proper 
records of the rights of the servants of the temple. 


With regard to the worship of Jagannatha many new intricacies began to 
creep into the religious rites. The British did not interfere with the performance 
of these rites. They only properly supervised everything. In this way the diffe- 
rent festivals which came to be associated with the Lord Jagannatha were encou- 
raged to be observed properly by the people. Better police arrangements, looking 
after the public health, proper sanitary arrangement for the pilgrims as well as 
lodging houses for them, all came within the purview of the British administration. 
So we can say that the British administration of the Jagannatha temple perfected 
the entire organisation in a systematic way. 


The executive function of the temple of Jaganniatha at Puri was based 
mainly on four agencies. They were—(1) the paramount chief of Orissa or the 
Raja of Puri and other tributary chiefs of the eastern states, (2) the temple func- 
tionaries, (3) the monasteries and the public at large, and (4) the State Govern- 
ment. The four agencies worked together for the smooth running of the temple- 
administration. So long as this system was observed in the past there was no mis- 
management at all, but when the specific duties assigned to different attendants 
were violated there developed chaos and confusion. 


The Raja of Puri employed sevakas of various castes to do their respective 
caste occupations in the temple. Fach caste group working in the temple set up 
its confederation or the niyogas and had a representative body nominated by 
its group to supervise the day-to-day function. Different attendants of the 
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temple were assigned different types of work. This division of labour imparted 
a democratic character to the entire organisation. 


However, Puri is such a place where every faith of Hinduism converged. 
So the place came to be associated, in course of time, with innumerable mathas 
and Aasramas. With the establishment of many monasteries at Puri they were given 
the opportunity to serve Lord Jagannatha. Different mathas were assigned 
different duties. The duties assigned to a particular matha came to be exercised 
by that particular matha and no interference from any other matha was allowed. In 
other words every matha did its duty to the temple independently. But there 
were occasions when the proper exercise of the duties by various mathas as well as 
by the Raja of Puri were grossly neglected. This resulted in the deterioration 
of the temple-administration. 


Previously all disputes pertaining to the temple-administration were first 
referred to the Raja of Puri who thereupon used to call the Muktimandapa (the 
assembly of pandits) to pass the final verdict on religious matters. For giving 
decision on religious matters regarding worship of the deity the Head of the Puja 
pandds also was consulted. They were called Badapanddas. This system is still in 
vogue and the verdict of Muktimandapa is accepted even today. This Muktimandapa 
with mahandayakas acted like the final judiciary in religious matters. The executive 
function of the administration rested in the Adhindyakas of the chattisaniyogas, whose 
supreme authority was, however, the king. The final authority is now vested in 
the Temple Management Committee. The legislative function was jointly executed 
by the Muktimandapa and the king including four parichhas. Thus the temple 
appeared like a legal person or self-contained viable institution which had three 
functions : judiciary, legislative and executive. 


We can safely say that during the British regime there were signs of 
improvements in relation to the temple. But immediately after the independence 
everything went out of control, when, the government was compelled to pass the 
Jagannatha Temple Act (1952). This intervention by the government saved the 
entire institution from further deterioration. But disorder was noticed again, as 
a result the temple-administration was adversely affected. This prompted the 
government to assume the full control of the temple of Jagannatha.° 


Now we should like to give here a very short account of some mathas in 
Orissa which have direct bearing upon the administration of the Jagannitha 
temple. 
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The Oriya Matha : 


This matha is responsible for making. all arrangements for the bhoga in 
connection with the festivals that are observed in different months. During the 
Rukminiharana festival this mafha makes arrangements for the panktibhoga in the 
Jagamohana as well the supply of Kalasdari (Black Sari) for the goddess Vimald. 
The canopy (chandua) over Lord Jagannatba and his pillows are to be supplied 
by this matha. The work of cleansing the Simhasana is also vested in this mafha. 


The worn-out door-frames of the kitchen and the storehouse of the Jagan- 
natha temple go to this maftha, which, in turn, is responsible to replace them 
with new door-frames. In addition to this, this matha has other duties in respect 
of the Gundicha Mandir and the Rathas. 


The Sarkaracarya Matha : (Plate No. 37) 

The priests of the Jagannatha Temple learn the art of ritualistic 
worship from this matha. That is, this matha is responsible for the education 
and training of the priests in respect of worship to the deities. After obtaining 
sufficient training at this matha certificates are issued to the priests. They ‘are 
then, by an order of the king, entitled to enter into the priesthood. The 
system is no longer in vogue in the temple. The function is now done by 
Muktimandapa. 


The Ramaniija Matha : 
This matha is responsible for performing the Cumara Seva. It also arranges 
bhogas for various festivals. 


As to the rights of the mathas they enjoy some privileges with regard 
to the temple. They receive different types of bhogas after they are offered 
to the deities. 


The other Marhas : 

Other important mathas connected with the Jagannatha temple are the 
Jaganndathaballabha, Raghavadds, Shriramadds, Uttar parva and Daksinapar$va mathas. 
Of these the Jaganndathaballabha matha is the most closely connected as this 
matha helps in organising various festivals in the temple. 
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ADMINISTRATION 
The Temple Office of the Gajapati King 


EE EDR DET EE err 


| rs 
Mahal, (Income) Dewla (Expenditure) 


27 Hajari, Dewla Guard (Temple 
Ekhrajat Khasmabhal, Police) 
Sadar Khasmahal, 


The entire landed 
property belonging 
to the temple 


All badar All employees 
employees, in charge of 
Nadar, collecting dues 
Sirasta, from the 
Manager, etc. villages 


DAILY ADMINISTRATION OF THE TEMPLE 


This administration is carried on by the 
Nayakas, Karpadadars, Sirastadars, 


Kothakaranas, Dewlkaranas 
|. 
Expenditure Door-guards, 
Section Dakua (peons) 
Shodha (cleaners), 
Aratiya (The deliverer of the 


summons) 
Barkandaz (Sepoys), 
Patsahani (Peskar) 
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Dewla Garada (Temple Police) 
Hib Service 


Raja Seb I yait 
Badaparicha, l rl [ 
Rajguru, Khatayi Kotho Sebayait 
Patajoshi, Sebayait, | 
Majhiparicha, Daraji, ୮ । 
Sanaparicha, Paga Patuka, Pratihari Interior 
Bhitarchu, etc. Mandali, Niyoga, sebayaits, 
Kotho Suansia Gochekar, Khuntia, 
Bada Suar, Gara Badu, 
Dhokori, Chattisa- 
Supakar niyoga 
Niyoga 
Suar, 
Bada Suar, 
Pankti Badu 


A large number of mafhkas belonging to different sects existed when the British 
took possession of the temple. This is evident from a letter signed by almost all 
the mahantas (Head of the Mathas) of various mathas of Puri. The letter is addressed 
to Lord Wellesley who was the then Governor General of the Presidency of Fort 
William in Bengal (vide Letter No. 345, Dated 24th July, 1804). 


This letter was written in Sanskrit and was signed in different scripts like 
Telegu, Oriya, Tamil, Kanarese, Sanskrit, Bengali, Hindi etc. by the following :— 


Krsnacandra Mohapatra Chhatisaniyoga Nayak in Oriya. 

Jagannathaji—The Adhikari of the temple of Jagannathaballabha Matha 
in Sanskrit. 

Gurumukha Dasaji. 

Ramamahanta Ramaratna Das. 

Surdas Guruji. 

Sree Indrabalji. 

Sree Sr1 Rama. 

Sree Gopalaji. 

Chaitandasji—Mahanta, Bada Akhada. All of them have signed in 
Sanskrit. 

Sreemat Ratnanrusinhachari Swim! in Kandi language. 
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11. Mahanta Saumyajamatraji in Sanskrit. 

12. Sree Rajguru U. Tirumala Pichidivenkatachariswami in Telugu. 
13. Sreeram Sreeramjimahanta Chhotasantha. 

14. Badasanta Riamsevakadasji in Sanskrit. 

15. Sreeram Sreeramdasji in Sanskrit. 

16. Sree Radhakrishna Kr$nachandra Devagoswami in Bengali. 
17. Sree Sitalananda Devagoswami in Bengali. 

18. Sree Gopinath Devagoswami in Bengali. 

19. Sreeram Adhikari Narayana Das in Sanskrit. 

20. Sreeram Sree Mahanta Jayaramdasji in Sanskrit. 

21. Jagannatha Rajguru in Sanskrit, and others. 


This will show that a large number of mathas and Mahantas were existing 
at Puri when the British took possession of the temple. 


FESTIVALS OF THE JAGANNATHA TEMPLE 


It is essential, according to Dharmafastras, to perform ydtrds or festivals 
for the installed deities. When yatras or festivals are held, the people of remote 
parts of the country coming to witness them, often find pleasure in seeing the deities 
in procession. There may be devotees who are old, invalid and diseased and thus 
do not have the access to the Shrine**, All these people may be eager to have a 
dar$ana of the lords. To satisfy such people, festivals are observed. (Brddha Harita 
Smrti and Agamas). It is also stated that the performance of festivals in the 
temples removes fear of fire, famine, flood and epidemic. (Brddha Harita Smrti, 
Ch. VI, Slokas 1-6).2® 


These festivals may be celebrated for five, seven or nine days. At times 
they may continue even for six months or a year.3® Jn the Jaganhatha Temple, 
several utsavas and ydtrds are observed. During these utsavas and yatrads the Archa 
images (Plate 38) are often taken out in procession. The four main icons (duties) an 
usually represented during the festivals by the folling movable images 1. Jagannatha = 
Madanmohan 2. Subhadra=Bhidevi 3. Balabhadra=Gobinda 4. Sudarsan = 
Narusimha. This system of taking out the installed deities is called Mulabera, which 
is, however, a speciality in this temple. We are going to describe the twelve main 
ydarrds ; the rest will only be simply named at the end. 


According to Niladrimahodaya, Lord Jagannatha was born during the 
month of Jyestha on Piirnmima or the full-moon day. Sriharga in his “Naishadha 
Carita” (XV. 89) refers to this, festival of Purugottama. So on that day the Snana 
Yatra is performed. The images of Jagannitha, Balabhadra and Subhadrd, along 
with the image of Sudarsana, are brought in procession to the Sndna Vedi. 
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This procession is called Pahandi or Pahandi-Vijaya. Scholars have given 
different interpretations of this term “‘Pahandi’”’, Some maintain that it has 
come from the term “‘Praspanda’”’ meaning movement*. Some others are inclined 
to interpret it as a derivation from Pandya Vijaya. The Sninavedi (bathing 
platform) is decorated with pictures of jewel-trees and flower gardens. Flags, 
toranas etc. are also put up. The images are decorated with beautiful flowers. 
All kinds of perfumes, dhiipas etc. are then offered. As the ‘Pahandi’ of the deities 
takes place to the accompaniment of music and beating of drums produced by 
various indigenous musical instruments, thousands of people jostle to have a 
glimpse of them. On the previous day 108 golden and copper pots filled with 
water brought from the well of Sitaja are preserved in the Bhogamandapa. On 
the Sndna Purnima day, these vessels are brought to the Sndnavedi. This ritual 
is called “Jajadhibasa.’”’ First the images are offered vermillian and then they 
are taken to the Sndnavedi. During this time, the bodies of the images are covered 
with silken clothes. Then water is poured, the rituals are performed and the 
Pavamdna Hymns are chanted. After the bath, the deities are dressed in such a 
way that together they appear like the image of Gane$sa. This is called Gajanana 
Vesa. It is said a staunch devotee of God Ganesa and a profound scholar 
of South India visited Purl and he was rewarded by the King for his scholarship. 
That was the time of Sndna Yatra. The king asked the scholar to accompany him 
to see Lord Jagannatha which the scholar refused under the pretext that he would 
not worship any God other than Ganesa. Somehow he was persuaded and 
brought before the Sndna Vedi. To the surprise of all, Lord Jagannitha gave 
Darsan to the scholar in the form of Ganesa. Therefore during the Snana Ydatra, 
when the sacred bath is performed, the deities are dressed like Ganesa. Various 
reasons for the Gane$sa Vesa (dress) are assigned. After the sacred bath the colours 
of the images are generally washed away. Seeing the wooden images without 
proper colouring the devotees may not have the appropriate devotional attitude 
and in fact may feel a sinful repugnance. For that reason, the images are dressed 
as Ganesa in such a way that the devotees hardly observe the discolouration 
resulting from the Abhiseka. 


This is the first Annual Yarra of Jagannatha. Generally the deity Ganpesa 
is worshipped at the beginning of every religious rite and ritualistic worship. 
Because of this reason, Lord Jagannatha is decorated as Ganesa during this time. 
Often GaneSsa is considered as a form of Vignu. 


After the Sndana Yatra, the images of Jagannatha and others are kept away 
from public view for fifteen days without proper daily worship and they are kept on 
the Ratna Vedi inside the temple¢. This is the period which is called “Anabasara”, 
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meaning a period of no respite, Already we have stated above that the 
images are discoloured as a result of the sacred bath. During these fifteen days 
the “Daitas’”” (who are the descendants of Visvabasu, the Savar Chief) colour the 
images and make suitable decorations. The period of colouring and decorations 
of the images is divided into seven short periods, each of two days’ duration, 
and a short period of one day for finalising the colouring is kept apart. Thus 
the period covers a fortnight. On the 16th day the images become fit for being 
worshipped in their new forms after renovation. The festival of the first appea- 
rance of the Lord Jagannitha to his devotees is called Netrotsaba or Navayauvan 
reguvination. According to the Silpasdstras and Agamas, the images become suitable 
for worship only after the performance of the rites of “Caksurunmilana’”’ or the 
opening of the eyes.3° During “‘Anabasara” the “Dairds” offer to the deities only 
fruits and water mixed with cheese. According to them the deities do not keep 
well and therefore they take rest for the period. In fact they are considered to 
be ill and are treated by the Rdaja Vaidya or the King Physician with a specific 
medicine. “- 


Now let us describe the famous Ratha Yatra or the Car-festival which 
is observed on the Asadba Sukla Dwitiya i.e. the second day of the bright fort- 
night of the month of Asadha. 


The celebration of Ratha Yatra during the rainy season is significant. 
The sages are of opinion that the term ‘barsa’ (year) ‘has been literally derived 
from the term ‘barsa’ pr rain and this prolific rainy season leads and represents 
all the seasons of the year. Rain appears as the harbinger of hilarity and 
vitality for humanity. In “Satapatha Brahmana’” (III. 2) the rainy season is wonder- 
fully admired. Hence the car-festival is being celebrated at the advent of rain. 


The rainy season is symbolic and microcosmic of all other seasons of 
the year. The eastern wind in-‘this season- symbolises spring, the rain showers 
naturally denote the rainy season where the lightning flashers in it produce the 
autumnal effect, the break in rain indicates “hermanta’ and above all, the alternate 
currency of heat and cold reminds one of summer and winter. Hence the 
rainy season represents all aspects of the natural seasons and appears as an entire 
organic whole. In the said work (Satapatha Brahmana—IV.2), an interesting 
legend regarding the origin of the Ratha is to be found. The car of the lord 
was in heaven long back. It was not to be noticed on earth. The legend says, 
the car originated on earth right from the bettle between Indra (the King of 
heaven) and the demon Brutradsura«. When Indra violently flung the thunderbolt 
on the body of the demon, the weapon was divided into four parts. The third 
part was metamorphosed into a chariot. Possibly the term ‘Ratha’ or chariot gained 
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currency on earth since that day and gradually the process of its making was 
initiated. Indra is taken to be lord of rains and thunder. As the car is supposed 
to have been created out of his weapon, the car-festival at the beginning of the rainy 
season is mythically justified. 


Besides ‘Nandighosa’ the car of the lord Jagannatha (Plate No. 39) has 
another name called the “Garudadhwaja’’. As has been already stated, the car 
of Lord Bajabhadra is named as “‘Téaladhwaja’”’. The mystery behind the forma- 
tion of this car is still unsolved. Bajadeva is the. incarnation of “Sessa”, the holy 
infinite serpent on-whom lord Vignu takes ‘rest. It is said that Lord Bajabhadra 
places a mirror of wisdom on His altar belowi.and receives a view of the entire 
universe through that, As the mirror is placed below (ta{/a) it is called ‘taj]a’. 
Besides, pure and transparent qualities of the mirror are symbolically observed 
in Lord Bajabhadra Himself, who is, therefore designated as ‘Taldanka’. In this 
way His car is named as ‘Tdaladhwaja’. As Bajabhadra is identified with Balarama 
who destroyed a palm forest (Tujavara) while killing Trnavarta, perhaps a Taja tree 
is adupted on his bunner as a sign of victory. The outline of a mirror is perpetually 
found in the banner of the car. The car of goddess ‘Subhadra’ is called both 
“Devadalana” and “Padmadhwaja”. Goddess Laksmi who is identified with 
Subhadrd is again called Padma (the goddess on the lotus). Subhadrd represents 
wealth, prosperity and grace (Sree). Hence there is the lotus profile in the 
banner of her car and it is called ‘Padmadhwaja’ too. On the eve of the car 
festival, the cars are virtually worshipped and the wind and other deities are 
admirably invoked. It is believed that such deities descend into the cars and 
protect the cars for nine days. Hence the three cars are considered as divine 
during this time. The tradition is, all categories of people ought not to ascend 
these. In Puranas various rules and directions of ascending the cars have been 
mentioned. It is said that the protection of the cars for full nine days is much 
more important than all sorts of worship and meditation before the deities 
therein. It is enjoined to safeguard and protect the attires, decorations, the 
weapons, the ‘Par$va Devatds’ placed in the cars when these move. 


When the jubilant devotees drag the cars with the help of ropes, they are 
advised not to drag these speedily either out of excitement and fun or out of 
exhibiting their strength indicating lack of respect for the cars. To drag the 
cars in high speed is unconventional, which is discouraged. As the hymn says :— 


{The car ought to be 
Dragged very slowly 
And the Holy wheels 
Shall move slowly. 
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And with sounds. 
Of universal love.] 
Saneh Saneh ratho neyo 
rath snehatu cakrna 
(Surya Purana) 

In this way the Gods descend into the cars and gradually seat themselves 
in the cars in supreme comfort. Hence the Gods get rest and poise if the 
cars move in a slow and steady manner. If the cars move otherwise, there might 
be some harm and it is believed that if by chance, some part of a car is damaged, 
it leads to disaster for the country and humanity. 


It attracts people from different parts of India, nay from the world. Hundreds 
of foreigners too flock to Purl on this occasion. 


After a particular kind of Bhog is offered to the deities, they are brought 
to the Chariots one by one (Plate No. 40). The Chariots are kept ready on the 
day before the Ratha-Yatrd ceremony and they are placed in front of the Singhadwar 
the lion’s gate) facing North. They are placed in a row, the car of Bajabhadra 
being in the first position, after which come the cars of Subhadra and Jagannatha. 
Just before the carrying of the deities from the temple to the Chariots they are 
adorned with flower crowns and their mode of exit from the temple is known 
as Pahandi. 


Jagannatha’s car “‘Nandighosa’”’ stands 45 feet high and is supported on 
16 wheels each with a diameter of 7 feet and is beautifully painted in yellow. 
“Tdaladhwaja”’ is the name of Bajabhadra’s car which is 44 feet high and is blue 
in colour while Subhadra’s car known as “‘Darpadalana”’ or ‘‘Deviratha’’ is 43 feet 
high and is dark-red. The colour of the covering cloth of the Rathas is pres- 
cribed according to the colour of the dresses the deities generally wear. Jagan- 
natha is conceived by some as Krsna who wears Pitdambara or yellow cloth. 
Bajabhadra is ‘Nilambar’ clothed in blue whereas Subhadra is conceived as Sakti, 
the red-robed mother-goddess. So the colour is scarlet. Inside these cars are 
installed the deities decorated in golden garments. 


The cars do not start immediately after the installation of the three deities 
unless the Raja of Puri, the descendant of the builder of the Jagannatha Temple 
comes in a palanquin, pays homage to the deities and sweeps the platform of 
each car one by one (Plate No. 41). This process is called as “‘chera panhara””’ 
(sweeping of the floor of the chariot). 


Then comes the most auspicious moment. Thousands of people seize the 
huge ropes and begin to pull the cars (Plate No. 42). The cars grind forward 
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slowly along the Bada-danda or the grand road till their journey ends at Gundicha 
Mandir. Bajabhadra being the eldest, his car is drawn first. Then follows the car 
of Subhadra, Jagannatha’s car moves behind the two. 


After the seventh day of their stay at the Gundicad Mandir (Plate No. 43) 
which is the Lord’s garden house, the deities make their return trip or “Bahuda- 
Yartra’”’. On the Ekadasi day the deities are ceremonially dressed which is called 
Sundvesa (Plate Nos. 44, 45, 46). 


It is a widely known fact that great religious importance is always attri- 
buted to the construction as well as the final consecration of the Rathas or the 
Chariots. The construction of the Rathas begins with the VWanajdga ceremony 
on the day of Aksaya Trtiya and the Rathas are made only of Saja wood supplied 
by the Raja of Dasapalla (Now of course, the Government of Orissa. 


As has been said before, every religious rite of this sacred place, Nild- 
cala, has some unique significance of its own. Indeed, every ritualistic per- 
formance breathes nobility and sanctity and always takes place according to the 
religious’ scriptures. 


The construction of the Rathas from the Aksaya Trtiya day, the christen- 
ing of the cars, the different bases of the cars, perhaps every thing bears some deep 
religious and philosophic significance. 


The Aksaya Trtiya day heralds the commencement of satyayiiga and as it 
conjures up a sacred idea because of its association with sutyayiiga, that may per- 
haps well explain the reason why the construction of the Rathas starts on 
that day. 


The conception of the body as a Ratha is found in the Upanigad. 


« Atmdanam rathinam viddhi $ariram rathameva tu”. 


The Vedas, the Tantras and the Puranas—all speak about the infinite 
nature of the Supreme Being. The Srimad Bhdgavat, while giving an account of 
the 24 incarnations of the Lord, mentions His first incarnation as jiva-svarupd. 
This jiva-svariipa nature is but the first apurvadvatdra of that Eternal Being. 


The structure of the Ratha has been taken as the gross body of this 
material world, while the Paramatman or the Supreme Being, in the caturvyiiha 
manifestation of Vasudeva, Sankargana, Pradyumna and Aniruddha, is believed to 
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ascend the Rathas. This opinion is held by many scholars. Again, it is believed 
that the creation of this material world starts at the end of Mahdpralaya or the 
great universal cataclysm or deluge. So the Akgsaya Trtiya day, because of its 
association with satyayiiga, is the most suitable day for the beginning of the construc- 
tion of the Rathas or the outer bodies of all beings. The importance of Aksaya 
Trtiya as the most auspicious day for sowing medicinal seeds has also been widely 


acclaimed in the scriptures. 


All people, irrespective of caste, creed and religion can of course get 
maximum facility as to the seeing, touching and worshipping of the Lords placed 
on Rathas. This is possible because the evil of untouchability is conspicuously 


absent here. 


The worship of the deities on the Rathas (cars) during the Gundica and 
Bahuda Yatra is associated with offering of non-cooked food stuffs like milk, cheese 
and fruits etc , while for the remaining seven days all the rituals are performed in the 
manner of those performed inside the Jagannatha temple, and cooked food-stuffs are 


offered as usual. 


Now, if the reason for holding Adhamatdrana-Yatra (the festival for the 
redemption of the lowest people) for a period of nine days is investigated, it 
will appear that the nine days correspond to the nine marks on each foot of the 
Lord which are nothing but the elementary and abstract properties or the creative 
manifestations of this material world. 


The subject of the present discussion is, however, about the structure of 
the three Rathas (cars) of Sri Jagannatha of Purugottama-Ksetra. The car of Sri 
Jagannitha has 16 wheels indicating 16 kajas or divine principles of the Lord. 


The Supreme being, in order to assume His Jiva-svariipa nature, created 
this living world with the help of five subtle elements and eleven perceptive 
organs. These five subtle elements and eleven organs eventually led to 
signify 16 Kalds or principles of God. These 16 emanations, permeated by mdyd, 
found expression in creating avatdras or incarnations which God desired to 
create. 


As has been said above, the name of the Ratha is Nandighosa (Plate No. 47). 
The Charioteer is known as Matali. The four horses are known as Sankhika, 
Rocika, Mocikda, Jwalint. The Kajas are 16 in number. There are 16 Aras or axles 
representing sixteen Kalja’s (divine essance) of Purusa or Poramatma. “‘Sodasaka]jah 
Purugah” says the Upanishads. The presiding Rsi of the chariot is Pdandu. The car 


Digitized by srujanika@gmail.com 


Temple Administration 135 


of Subhadra is termed as Devi-Ratha or Devidalana. It has 12 wheels representing 
the twelve months. The Charioteer is known as Devadatta. The Horses are Prajiid, 
Anujnad, Ghora and Aghord. The Kalas are twelve in number. It has 12 axles or 
Aras. The presiding Rsi is Yajiiabalka. Balabhadra’s car is called Taladhwaja. 
It is supported on 14 wheels, which indicate the life-time of Brahma involving 
caturdasa-manvantara. Bajabhadra is the Lord of this gross matarial world, and has, 
therefore, a huge body. He is thus Virdta. The Charioteer is known as Taladhvaja. 
The horses are Rg, Yajur, Sama, Atharva. There are 14 kajas or wheels representing 
the fourteen worlds. The Aras are 14 in number. The presiding Rsi is Angira. 


On the 11th day of the bright fortnight of the month of Asadha, the 
Sayana Utsava or sleeping ceremony is performed. Previous to that day the 
‘Adhivasa’ rites are performed. At night the representative images (small golden 
images) Lakjmindrayana, Anantavasudeva and Bhubane$swari representing Jagannatha, 
Bajabhadra and Subhadra respectively are brought to the well-decorated sleeping 
chamber and placed on the cots. They are all four-armed with usual attributes. 
They are invoked with the prayer. ‘Oh Lord, do please sleep for four months 
for the welfare of the universe’. Then they are laid on their respective cots. 


On the day the sun begins to move to the Equinox a festival is observed 
which is called Dakysinayana Yatra. 


A popular festival known as Jhulana Yarra is held in the precincts of the temple 
of Lord Jaganniatha. On the Muktimaygdapa platform, which is elaborately 
decorated, the Jhulana Yatra is held from Dasami upto the Pirnima day in the 
month of Sravana. Madanmohan is placed in a beautifully ornamented swinging 
chariot. The festival is also held in the different Mathas (Monasteries). 


On the Haribasara day or the 11th of bright fortnight of the month of 
Bhadrapada, the ‘Pdar$svaparibartana’ (turning of sides) festival is performed. On 
this day at evening, after the usual rituals, the God is requested to change 
the side. 


Again on the 11th day of bright fortnight of the month of Kartika the 
gods are awakened from divine slumber. This festival is called ‘‘Probadhana Yatra” 
or rising ceremony. 


On the 6th day of the bright fortight of MargaSira the deities are dressed 
in winter garments. This festival is called ‘Pravarana Utsava’. 


On the full moon day of month of Pausa, a Yatra called Pusyabhigseka is 
performed. During this festival the same rites such as Adhivadsa etc. are per- 
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formed as in Sndna Yatra. Pots filled with perfumed water are taken from Bhoga- 
mandapa to the Ratnavedi. This Abhigeka is performed for the representative 
deities like Ram, Sita and Laksgmana. That is why this festival is also called 


Ramabhiseka. 


Then the Uttardyan Yatra is performed on the Makara Sankranti day when 
the Sun moves towards the southern equinox. The next important yatra is the 
Dola Yatrd. The Arcaberas or the representative deities are taken out to Dola Vedi 
(Plate No. 47A) and the swinging festival is performed. This is called as Vasantotsab 
which was introduced during the reign of Narasimha Deva, the grand son of 
Ramchandra Deva, who was popularly known as Abhinava Indradyumna. This is 
according to Vasantotsab kdvya of Haladhara Mishra. The book is still unpublished. 
Another yatra, called ‘Damanaka’ is also observed when Damanaka plant is offered to 
the images. This is observed in the month of Caitra. 


The last of the annual festivals which lasts for 21 days is called Candan 
Yarra. The entire road from the shrine of Jagannatha upto the Narendra tank 
along with houses on both sides is decorated. At some places big toranas are 
erected where the images take casual rest and receive offerings. The images of 
Madanmohan, Goddess Laksmi and Saraswati are taken in palanquin by the sevakas 
to the Narendra Sarovara. These images are followed by different deities from 
different shrines. After reaching the Narendra tank, the images are placed in 
different well decorated boats and they are rowed for a long time by the Sevakas 
(Plate No. 48). During this rowing ceremony devaddsis (the temple dancers) dance 
and sing in the boat. Generally the colours of the boats are white and red. The 
peculiarity of this ceremony is that Madanmohan with Lak smi and Saraswati rides 
on the white coloured boat whereas Ramakrsna with Patfica Siva rides the red boat. 
All the deities on the boat take trips in the tank for several times. Some of the 
festivals observed in the Jagannatha temple excepting Pravarana Utsava are also 
performed in other Vaigpava temples of South India which follow the Vaikhanasa 
and Panicaratra Agamas.? 


The Goddess Lak§mi has been housed in a separate shrine in the precincts 
of the Jagannatha Temple at Puri. From the traditional mythological point of 
view, she is regarded as the Mother of the Universe and the possessor of the 
wealth of all the three worlds. But according to common belief, as recorded 
in legend, her nature and behaviour are like those of an Oriya house-wife. 
She herself cooks and serves, it is said, her husband, her brother-in-law and 
sisters-in-law. She does not appear before her elder brother-in-law like an Oriya 
house-wife. Therefore, the image of Laksmi is never carried close to the throne 
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of the Lord because there stands Lord Bajabhadra, elder brother of Jagannatha. 
Lakgml is not only an ideal, devoted wife but she is also lovely and touchy. 
Sometimes she behaves like a sensitive Oriya housewife with her husband for 
lack of mental understanding. This sensitiveness and touchiness of Goddess 
Lak$m1i is best manifested on two occasions : first, on the “Hera Paficam?” day (fifth 
day) on the journey to Gundica temple and second, on the return journey of the 
Lord Jagannatha. This latter occasion is usually known as the festival of “Opening 
the door”. 


The Lord Jagannatha launches his car festival accompanied by his brother 
and sister, Subbadra. Lakgmi is deprived of this pleasant privilege. Thus, 
on the Hera (beholding) Paficam!i (fifth day) this aggrieved and lovely wife, 
starts secretly for the Gundica temple in a fighting and angry mood. In her 
impotent anger, she breaks up one of the several wheels of Lord Jagannitha’s car 
and comes away as surreptitiously as she had gone. 


This fine psychological insight into a woman’s mind also reveals one of 
the typical features of Oriya culture and the Oriya woman’s place in @&. A woman 
has a rightful share in her husband’s happiness. If the husband neglects her, 
and forces upon her a separation not in accord with her wishes, her natural reac- 
tion (in spite of her noble birth and breeding) would be jealousy and anger. 
Besides, such a separation does not augur well for either of them. Thus, Lak$m! 
is depicted as ‘Adhira Nayika’ the aggrieved heroine. 


Nine days after, when Lord Jagannatha returns home, Lakgml shuts the 
door on Him on the ground of her undeserved deprivation. The King of Purl, 
however, tries to patch up the misunderstanding by arranging a meeting of 
reunion between them known as Laksmi Narayana Bhet. An elephant is sent to 
fetch her from the temple which she promptly declines. However, when the offer 
is renewed, she comes in a palanquin to meet her Lord. But her feelings are 
hardly assuaged, and she nurses her neglect and humiliation. Thus, when the 
Lord appeals to Lakgml to open the door, the Goddess replies, “You are the 
Lord of all the three worlds, why do you come here? Take back your sister with 
you, for left alone she may feel the pangs of separation.” The Lord tells her, 
“I had with me my elder brother, Balabhadra. How could you accompany me?” 
And then to pacify her the Lord promises her valuable gifts. But Lakgm!1 says 
she does not deserve all those for she comes of a poor family. In the end, the 
insistent appeals of the Lord make Laks$m1 open the door and take him in. 


Every year, on the occasion of the return journey, this ceremony is obser- 
ved. ‘Devadasls’ represent Laksm!, whereas ‘Daitas’ represent Jagannatha. In 
18 
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the musical exchange of words, $lokas in Sanskrit are recited and the dialogue 
continues in the presence of the countless devotees. 


Another interpretation as to why Laksml could not accompany the Lord 
during the car festival to Gundica mandir is given by the Gaudiya Vaignavas or 
the followers of Caitanya. According to them, the Gundica mandir is regarded 
as Vrndavana, while Lord Jagannatha is regarded by them as Lord Krsna him- 
self, and this Car Festival is taken as His journey to Vryndavan. Vrndavan is 
exclusively the abode of the Gopis. None else can take part in the Divine sports 
of the Lord with the Gopis, let alone Lakgsmi. According to Srimad Bhagavata 
(X. 16.32 and X. 47.60), Laksm1 once practised severe penance to take part. in 
the lovely sports of Rasa Lila. But as she was the Queen of the Lord of Vaikugtha 
and the Goddess of AiSvarya, she was not allowed. Thus Vrndavan is the abode 


of unmixed Mdadhurya or unalloyed, pure love. 


There is an interesting conversation between Caitanya and Swarupa 
Dimodar Go@vami narrated in Caitanya Caritamrta (Madhyallla, Ch. XIV) 
regarding Laksgmi, the aggrieved consort of Lord Jagannatha and her intriguing 
behaviour as she goes to Gundica mandir in a warlike fighting mood rather than 
nurse her pangs of separation as a Mdanini-Nayikd. 


Of the twelve festivals held in connection with Lord Jagannatha this 
occasion is both important and interesting. This is an episode which brings 
the Gods down to men. They become human beings, whom they themselves 
created, creatures infused with the same sentiments and same sensitiveness. Thus 
the Gods assume the garb of human beings and human beings assume the role 
of the Gods. 


The Myth goes further. Once Lord Bajabhadra became displeased with 
Laksmi when she accepted the offer of worship from an untouchable lady. But 
Lakgmi had extracted a promise from Lord Jagannatha at the time of marriage,— 
the promise to permit her the right to be worshipped by all on Thursdays. On 
this ground she left the temple. Her anger caused the disappearance of the 
property of the Lords. Her servants made the temple empty of its precious 
possessions. Even the precious beds of the Lords were exchanged for ordinary 
cots. Jagannatha and Bajabhadra were reduced to street beggars. Even begging 
could not fill their bellies. They starved. Bajabhadra realised his folly, accepted 
food from the hands of Lakgmi who had become untouchable in the process. 
The difference between the high and the low was abolished and Lakgmi returned to 
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the temple. The formidable barriers of casteism were thus overcome in the temple 
of the Lord. 


Besides, another festival known as “‘Rukmigi Haranpa” jis traditionally 
observed in the temple premises. One of the Sevakas (temple servants) appears 
as Sisupala (rival of the lord) and consequent upon the mythical battle between 
them, he is forcibly dragged by the deity Madanmohan who represents Lord 
Jagannatha. Jn an interesting manner Sisupaja’s pigtail being tied up in the 
palanquin of the lord, provides fun and enthusiasm to the devotees around. 


NAVAKALEBARA 


We have already stated in the chapter on “‘Icon”’ that the images are 
renewed at intervals. The main principle adopted to fix the year of renewal 
is to find whether that year has two full moons in the month of “Asadha’’ 
(July). In every three years a lunar month is excluded from calculation to 
strike a balance between the lunar and solar years. This period is known as 
‘<Adhimdsa”. Learned men term it ““Malamasa’”’*® No auspicious rites are con- 
ducted in this month. But the religious scriptures describe this “Adhimdsa’’ as 
the most auspicious time for spiritual attainment and as such, they term it as 
“Purusottamamadasa’”’. The gods of the land of Purugottama (Purl) undergo the 
ceremony of Navakalebara in the year in which falls this “‘Adhimasa’”’. This 
happens generally once in twelve to nineteen years. During the last 100 years, 
this ceremony was performed only five times in 1863, 1893, 1931 and 1950. After 
nineteen years this Adhimdsa has come again in 1969. 


Rites of the Navakalebara : 


Commanded by the Gajapati Maharaja on the tenth Tithi of the full- 
moon day, in the month of Caitra, Vidyapati. Daitas and the brahmins well versed 
in the Vedas make preparation to go in search of the “‘DAarn”’ or tree. After 
the mid-day “Dhupa” of Lord Jagannatha, Balabhadra and Subhadra on Sukla 
Dasami of Caitra, the Mahapdtras receive the “Ajniyamala’”’ or the garland as a 
token of the Lord’s permission. Then the Mahapdtras and four Daitapatis carry 
this *“*‘Ajniyamala’” or garland to the “‘Anabasarapindi’’ where all of them put 
on new clothes provided for the occasion. Then from the Jaganndtha Ballava 
Math. all of them being accompanied by twenty three Daitdpatis' Deulakarana, 
Tadhau, Lenka, four carpenters, start for the goddess Mangald of Kakatpur. The 
Lenka carries the Cakra and four Brahmins, conversant with the Sastras join 
them. The Gajapati Maharaja of Puri, after offering auspicious articles such as 
unboiled rice, cocoanut and pieces of cloth to Daitapatis, makes formal request to’ 
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start for the forest in search of “‘DAru”. They obtain permission from goddess 
Mangala in a dream before they proceed in four batches to the forest to spot out 
the Nimba tree. The tree must have four branches undamaged by insects and 
birds. At the foot of the tree serpents would be seen guarding the tree. There must 
be a cremation ground and a river in the vicinity. On discovering such a tree, (Plate 
No. 49) the Daitapati places the garland on the tree. They clean the place around the 
tree and sprinkle perfumed water on the place. Then they erect a platform and an 
altar for the performance of Wana-Jaga ceremony at the foot of the tree (Plate 
No. 50). All the four Acaryas namely Brahma, Adhwarju, Hota and Udgata conduct 
this yajna. Daitapati, Vidyapati and carpenters participate in this holy fire. The 
Daitas and other attendants sit in meditation for three days. At the end of 
this Vana-Yaga the Vidyapati touches the tree with the golden axe, and then 
the carpenters begin to cut the tree into logs (Plate No. 51). The trees for 
making the images of gods are located in different places. These holy logs 
(Daru) are carried in four wheeled-carts newly built for the purpose. The sacred 
logs are placed on the cart (Plate No. 52) covered with new silken cloth and 
then the cart is drawn by the Sevakas and other people in a grand procession to- 
wards Purl (Plate No. 53). All the four sacred logs are brought to the temple 
compound through the northern gate and placed in the Koili Baikuntfha. On 
the Snana Piirnima day, the sacred logs are bathed simultaneously with the old deities. 
Then they are taken to their sheds named as Ddaru-ghara (stacks for the sacred log). 
One hundred and eight Brahmins perform necessary rituals and the construction 
work of the images begins. No person is allowed to visit this place. After completion, 
the images are brought to the Anabasarapindi inside the main temple after 
circumambulation for three times. Then “Ghafa Paribartan” or transfer of Brahma 
from the old deities into their new counterparts is performed by Pati Mahapatra in 
the dead of night on the Krsna Caturda$i. Generally the oldest man among the 
Pati Mahdapdatras performs this important ceremony of transferring the mysterious 
Brahmas. However, he is not allowed to touch this Brahma with bare bands nor he is 
permitted to see it. Then the old images along with their beds, pillows, etc. are 
buried in the wells of Koili Vaikuntha and the Daitas observe mourning till the tenth 
day and on the eleventh day, they perform “Suddhi Kriyd’”’ as it is done after the 
death of a near relation. 


There is also a very spectacular system current in the temple of Jagannatha 
known as Mahdsndana (the grand holy bath). Generally bhogas are carried by the 
Suaras (cooks). They are not to be touched by any one when the bhogas are carried 
inside the temple. They pass through a covered path, with their mouths tied 
with a piece of cloth. The pots containing the bhogas are placed one 
on the other and they are carried in bamboo-yokes. If they are touched 
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by some one inside the temple then the mahasndna will be done again and the entire 
bhoga will be buried. 


During the exact time of worship nobody (except the priests and some 
attendants) is permitted to enter the sanctorum. Now if some one, even a child, 
creates any sort of nuisance inside the temple then this mahasnana will recur. 


Even a drop of blood seen inside the temple at the time of worship will cause 
mahdsnana, and every corner of the temple will be cleaned and washed and the bhogas 
buried. Persons committing this nuisance are punished. 


If death or a murder is committed inside the temple premises then -this 
mahdsndna takes place again. 


At night when all religious services are over and the deities go to bed the main 
entrance of the temple (Simhadvara) is closed to all. A group of temple servants is 
empowered to keep on strict vigil over the presence of any one, including 
the servants, inside the temple at night. All will leave the temple premises 
at night. 


The deities are adorned with different vesas (holy costumes) annually. They 
are more than fifty in number. The most important ones are, (i) Gane$sa Vesa, 
(ii) Gajodharana Vesa (Plate No. 54), (1i1) Badasrngdr Vesa. (iv) Kanicikdveri Vesa 
and (v) Padma Vesa (Plate No. 55). 
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Sog Sakalah) seumsa puruSeh 
Paficaca-aha i m3 ih kamamaosh 
rbapamayah prap > na pibato vichhbisyati iti 
The tronsalation ot thi 1s given below. 
“Man my dear is make up oO: sixteen kalas (or attributes). For fifteen days, do rot take 


anythiog ; drink as much water as you lik: ~ince priano consists of water and it will not 


be uff if you drink water iJsuring this Anava ara the deities are cffered only water or 


pracanaka. 
Vaikhanasagama, Ch. LXV, p 217. 
Aksi mocanavina—sarvam p3saya bhavati 
taddosa samapartharmm vaignavam vignusuktam, 
purugasiktam ekakgar§di Navagraba daivatyam nutva 
punrakgimocanem karayet, 
Utsav Vicht. pp. 46-47 ($ri Paficaratra utsavserhgraha), pp. 46, 47, 190 & 191. 
Sriksetra in Bengal, p. 178. 
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CHAPTER VI 


MODE OF WORSHIP 


It is necessary to say something about the mode of worship of the formless 
(nirakdra) God of the universe, who must be given some form (dkdara) at the time of 
his ritual of adoration. The Visnudharmottara Purdna says : 


* Prakrtir vikrtistasya riipena paramatmanah 
Alaksyam tasya tadrupam prakrtissa prakirtita 
Sakara vikrtir jieyd tasya sarvam jagatsmrtam”’ 


“The supreme spirit has two states of form, the one. the nature of the 
world (Prakrti), and the other its transformation as appearance (Vikptt). Prakrii 
is His invisible form. Vikrti is the aspect (dkdra) in which he pervades the universe. 
Worship and meditation can be performed in relation to His dakdra aspect 
only”. 


There are two kinds of worship known as Antarvedi and Bahirvedi, as mentioned 
by the same Purdna (III. I, 2-3). The worship of God during the performance of 
sacrifices is called the Amntarvedi.® According to the tradition about Jagannatha 
already noted, the temple of Jagannatha was constructed after the -completion of the 
Asvamedha sacrifice by Indradyumna, and the installation of the deity by Brahma. 
Then again, the worship is of three kinds : Mdanasi Pujd (mental). Homa Pijd and 
Berapuja (Image worship). Among these three the image worship is commonly the 
best, since the devotee can perform it with flowers, etc. according to his ability. By 
this worship his eyes are delighted by the form of the God, and his mind is delighted 
by the satisfaction of his mind that he has worshipped and seen the formless God in 
this form. The devotee’s devotion becomes stronger and he acquires it early. So 
among these three kinds of worship, the worship of the image is the best.” The 
worship of the deities in the temple is conducted accordiug to the modes prescribed 
in such authentic works as Gopalarcandbidhi by Purusgottamadeva, Nilddrinatha- 
piijabidhi by Chodagangadeva, Niladrimahodaya by one Nijadri Panda and another 
book called Durgotsavacandrikad. The manuscripts of the former two are retained in 


the Utkal University library. 


The worship of Jagandatha- in the temple has assumed a very compiicated 
form in the course of time, Just as the conception about the deities developed from 
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age, to age, so also the mode of their ritualistic worship has developed. It appears 
that there was a progressive assimilation of the fundamentals of the earlier modes 
with the later modes of worship. For example, although, at the present time, 
the images are conceived on the paurdnic lines of thought and the dhydnas and 
mantras are mostly addressed to the paurdmnic deities, still the yedic modes of pranava 
worship and the tantric modes of yantra worship and vijamantra worship are also 


there. 


Jagannitha is worshipped at present not only by the ten-syllabled Mantra, 
“Om Gopi janavallabhaya svaha”, but also by the eighteen syllabled one “Om Klim 
Krsnaya Govinddya Gopljanavailabhaya Nama}. This “Om” or * Pranava” is the 
reminiscent of the vedic strand; K/im is indicative of the tantric one ; while the 
other aspects of the mantras emphasise the pauranic and Naignavite forms. The sign 
of coordination is not only noticeable in such mantras but it is also noticeable in 
other characteristie forms of the composite worship. 


The modes of worship are partly vedic, partly tantric and partly pauranic. 
The vedic part consists of the veneration paid to the symbol Prapava—the symbol 
of -Brahma. The tantric tradition evolved various nydasas, such as gadanganydasa, 
Ketavadinyasa, Srstistithisarmharanyasa, Matrkanydasa, etc., yantras such as Sr! and 
Bhuvanesvar;i. Kriyds (Mudras) and Bijamantras. It is also to be noted that the yogic- 
tantric system of impaling the satcakras (Satcakrabheda) of the body is also given 
an important part in the mode of worship. The appropriate Dhydanas and Mantras 
propounded by the pauranic tradition explain the form, the nature, the character 
and the power of the images. The inherent power of the images that are worshipped 
and ‘meditated upon fulfils the desired object of the devotee according to his 
deserts. 


The conception of Jagannatha, Ba]abhadra and Subhadra as weil as Sudar- 
Sana seems to have originated from the yogic-tantric system and developed into the 
pauranic and Vaignavite setting. Even though the images are seen in four different 
forms they are treated as- one and the same, and that is why at the time of 


daily worship three priests simultaneously perform the rites according to the 
tradition. 


In earlier times the deities were probably not taken as separate entities 
but simply as the varying sombols of one deity called Brahmay or Purugottama. 
It is thus logical to assert that there is no ground to consider the deities and 
their images as separate entities. The four deities being two males, one female 
and the remaining one (Sudarsana) as male-female. This division of the forms 
into males and a female seems to have been‘a later feature of the cult. This is 
partly confirmed by the fact that Ramanujacarya, the great visisiadvaitist, could 
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think of imposing the parficaratra form of worship* in the temple of Jagannatha 
or naming the deities according to the caturvyiuha system as given in the Tirtha- 
cintamant of Vacaspati Misra of the 16th century.’ 


According to this interpretation (also supported by Brahma Purana) the 
four deities Jagannatha, Bajabhadra, Subhadra and Sudarsana respectively stand 
for Vasudeva, Samkarsgana, Pradyumna and Aniruddha, the four primary vyihas 
of the early paficaratrins.’ But the order of placing the four images on the Ratna- 
ved1, does not correspond to the order of the caturvydhas, because here they are 
placed as Bajabhadra, Subhadra, Jagannitha and Sudarsana. If one of the forms 
is a female form, such as Subhadri—then it is unthinkable that the followers of 
pancaratra school could contemplate the conversion of it into a male form and 
support the conversion of the uniconic symbol of Sudarsana into Aniruddha Yyiha. 
So there seems to be some deeper reason why the mode of worship at this temple 
should be regarded as being originally a symbol or pranava worship. We have said 
that the four mdatrds of Pranava or the four padas of Brahman, explained in the 
vedas or in the upanisadas came to assume various names and forms with corres- 
ponding dhydanas, Pranava mantras and nydsas in subsequent stages. 


The conception of Jagannatha as Ddru brahma and the carving of the image 
into wooden form lend additional support to this argument. The three images are 
carved in wood not because stone and metals were not available, but because there 
was no traditional sanction in support of the representation of these forms in 
stone or metal. There is not only rigorous injunction that the figures would be 
cut in wood but also there is a special mention of the type of wood out of which 
these figures are to be carved. This tradition is rigorously followed even today when 
the occasion arises for the renewal of the images generally every twelve years. 
So naturally the question arises why there should be so much stress on carving the 
figures in wood. The worship of the wooden forms as we have in the temple of 
Jagannatha cannot be confused with the aboriginal form of worship of mere wood 
or tree. The fact is that here is “wood worship” and not exactly the tree worship. 
It has been said in the previous chapter how attempts were made to transform 
Daru worship into Brahman worship and how this passed through many stages. 


Scholars are of opinion, however, that the earlier worshippers of Jagan- 
nitha were Sabaras and thus Jagannitha in one of his aspects was a Sabara 
deity.” Some also want to connect it with the totem worship of the Sabaras. 


The concept of Daru Brahma raises an important question and, in this 
context, reference to Pranava becomes indispensable. So Brahman and Prarava were 
identified as one. 

19 
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The Utkal Khanda of Skandapurdara makes an illuminating suggestion.° It 
describes Lord Purugottama as “‘Prarava riip’”’ (Plate No. 56) and His Mantra is 
Pranava. “‘Niladri Mahodaya’’ also supports this by explaining the idea more 
elaborately.” Pranava has three relatively complete matrds and one half matrd, which 
is “Nada Bindu” and it is attached to Jagannitha. He is, therefore, addressed 
as “Nada bindu Samanvita”’. Akdra is the first marrd which is on the petals ; “U” 
kdra is the second martrd which is in the interior side, and “Ma” kara is the third 
matrd and is situated at the root. Ardha matra is the karna itself. There is no wonder 
therefore that this Ardha matra is called Subhadra. 


As has been said before, in the temple of Jagannitha three priests usually 
perform the worship simultaneously (Plate No. 57) and there is not a fourth one, 
although the main images are four. The reason is that the fourth form is Jyoti 
Brahma or the Turiya or the Nirakara®°, and it cannot be directly worshipped but 
is worshipped only in the three manifest forms. Sudarsana, the symbol of Jyoti 
Brahma or Turiya, is “Ariupa” or formless ; so no specific form has been given to 
it. It is the soul of the universe. It represents the absolute Oneness or Unity of 
Being and at Turiya stage there cannot be any distinction between the subject 
and the object—between the Updsya and Updsaka. The fourth stage is misrepre- 
sented if any distinction is brought there. This is thc reason why no worshipper 
sits before Sudarsana. Sudarsana is in that stage, from where all mundane 
words withdraw and it remains inaccessible to sense perception or mental 
representation. 


| Now it will be very interesting to discuss here the existing mode of worship 
in detail. According to Parasurama-kalpasiitra™* and Srimad Bhagavata, the worship 
should be performed in three different ways such as Vedic, Tantric and Misra 
(mixed) mode. The Bhigavata Purana says ?— 


yaidikastantriko mi$sra iti me 
trividhoh makhah 

trayenamipsitenaiva vidhinad mam 
samarcayet 


The Parasuramakal pasiitra quoting from the Mahabharata says— 
“Amnayagamavedaya suddhabudhaya te namah?”’2? 
Here the word Amndya means vedu and Agama means Tantra. So thc best way of 


worshipping the Lord is the mixed form of worship, both vedic and tantric. The 
Bhagavata further notes that ‘those who are desirous of attaining maksga should 
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worship -the Lord in both ways, vedic and tantric’i¢*, It is clear therefore that 
the mixed worship conducted at the Jagannatha temple is based on authorita 
tive texts. 


The daily worship of Jagannatha starts from the early morning and lasts 
till late hours at night. The deity Jagannatha is offered all the Upacdras of a god 
as well as a king. That is to say he has been conceived as a superman. 


Early morning the first item begins with the Dunduvi Vadya (sounding of 
drums), then the Vitarcho Mohapatra, a temple servant comes and examines the 
seal of the main door (Jaya Vijaya Dvara). After satisfying himself about the 
condition of the seal, he along with Palia mekdap, Pratithari, Akhanda-mekdap and 
Muduli opens the main door. After this he, with a lamp, inspects everything upto 
the place where the images are installed in order to ascertain whether there is 
any impure thing or not. He then breaks the seal of the garbhagrha and opens 
the door of the same. They then go up together to the Simhdsana saying “‘Manimda’”’ 
“Manima” (Oh Lord, Ob Lord) and keep the lamps burning at both the sides. 
They then remove the tender cocoanut, perfumed water, betel nut etc. offered 
to the gods previous night and restore them to the store house. Hhere then the 
stotras are recited. 


The next item follows with Mangalaratrika i.e. showing to the Deity twenty- 
one lamps fed with ghee followed by pistakarati. During this time “Suprabhat- 
stotrams’® (auspicious hymns to rouse the Deity) are recited and auspicious instru- 
mental music (mangalavidyam) is played by the Vaigpavas. Thus the Deities 
are awakened. Tadapas (a kind of dress) are supplied. Then the old clothings are 
removed and new clothings are given. After this start other daily rites, namely— 
washing the teeth and cleaning the tongue (Dantadhavana and jihvallekhana). 
During the time of Abhiseka the painted wooden images are not actually bathed. 
They are reflected in three mirrors and the water is poured on the reflections of 
the deities in those mirrors only. Then again the deities are dressed in new 
clothings and decked with ornaments and garlands. All these ritualistic performances 
are known as Avakda$sa. | 


Then the public is allowed to have a view (dar$sana) as well as a touch (spar$ana) 
of the images. Thus, the deities are thrown open to the public access. This is called in 
Oriya as Sahanamela (Sadharanamela or sadhdrana-darSana or public visit). After this 
the deities are again dressed with new clothes. 


Then the kitchen is cleaned and homa is performed according to the 
Vaisggava rites and the cooking starts. Then the worship of the Sun and the 
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Dyvaraphlas is performed. The next item, the breakfast of the deities, is called Gopal 
Ballabha or Bala bhoga. It contains edible offerings such as Suamanda, Papudi, 
Butter, curd, popcorn (Kha), Kord (prepared with cocoanut), cocoanut pacedi, plan- 
tains other ripe seasonal fruits, green conoanut, other kinds of cold bhogas (Ssitala 
bhoga), and betel. 


Generally these bhogas are offered between 7.30 A.M. and 8 A.M. at the 
Anabasara Pindi. After this Bala bhoga, the temple is cleaned from the Garbhagrha 
upto the Candana Argali. Then a curtain (known as Tera) is put on the Candana 
Argali to prevent others from seeing the deities. Now starts the morning worship 
called the sakaladhupa or the first dhipa. It consists of offerings to the deities, the 
sixteen upacdras (items of offerings) called (sodasopacdrapuja).*5 This time puja is 
performed in five places indicated by five alpands. The priest who performs the puja 
to Jagannitha also performs the pisja to Laksmi, Visvadhatri (Bhudevi) and Sudar$sana-. 
Other two priests worship Bajabhadra and Subhadra respectively. Then the 
twenty-course Bhogas are offered to the deities. Some new features are to be seen 
in this Bhaga. They are, offerings of catra, fanning with camara (fly-whisk), 
and dance and music by Devadisis accompanied with instrumental music. This 
Bhozga is offered inside the Garbhagrha before the Ratnavedi. Next the dresses of the 
deities are changed. This ritual is called Mailamlagi. The item that follows 
just after this is called Catrabhoga or Mandapabhoga or Bhandhabhoga offered at the 
Bhogamandapa behind the Garuda pillar. The offering of the five items called the 
Pancopacdra—sandal paste, flowers, dhiupa, lamp, Naivedya (eatables) etc. are made 
during this type of worship. This Bhoga is meant for the public and the 
Mathas alike. 


Madhyahna Bhoga or mid-day meal : 


This is called the 2nd dhiipa or the 2nd bhoga. There are fifty-six kinds 
of bhogas generally offered to the deities. But more items of bhogas numbering 
above hundred are also offered. Then the dresses of the deities are changed 
and three palanquins are brought and kept before the images. By the side of 
the palanquins, betel, green cocoanut and perfumed water are also kept. After 
this the Karpura-arati is performed. This is the indication of the deities going 
to take the mid-day rest. Then the doors are sealed. In the evening just as in 
the early morning Bhitorchho Mohapatra inspects the seal of the door and opens it. 
This is followed by the Sandhya aratl. 


| Then begins Sandhya dhupa or the evening offering. Arati is performed and 
this is followed by a change of dress. The deities are worshipped according to 
sodafopacara puja. During this puja, Arati is performed four times. After the 
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Sandhya dhiipa the deities are dressed in silken garments and sandal paste is 
applied to them. This is called Candanalagi. Then the recitation of the Gitagovinda 
accompanied with the melody of the Vina and other musical instruments is done. 
Then starts the BadasimhdraveSa gorgeously luxuriant dress. Various bhogas are also 
offered to the deities. During this ritualistic performance the deities are decorated 
with flower crests, Candrika etc. and especially the tulasi garland is offered to 
them. Like other previous worships various bhogas are offered to Lord Jagannatha 
during this time. This Badasimhdravesa is mainly done with flowers. Just like 
the afternoon rituals three palanquins are brought, and green-cocoanut, perfumed 
water, etc. are placed near them. To prevent mosquitoes dhipas are offered ; 
after Puspajaka, puspanjali is offered; the uwtsava image of Laksmi-narayana 
(Ardhanarisvara) is put on the palanquin and offered green-cocoanut, betel 
nut etc. Then the utsava-bera is placed on a Dambaru dsana near the Jayavijaya 
dvara. Next Karpurdrati is offered along with recitation of the Gitagovinda accompa- 
nied with dance by the devadisis. Another feature of the Sandhya Puja is that 
the king of Puri or one of his representatives presents himself with golden stick 
in hand, and the Praharaja (the chief priest of the Raja) chants the veda mantras. 
Then the Laksgmi-narayana image is brought near the store. At night, the 
ceremony consists of the following :—Putting out the lamp (Akhanda dipa), uttering 
of “Manima”’, “Manima” by Palia Pratihar, closing of doors, sealing the lock of 
the door with mud along with the seal of Madanamohana by Terachho Mohapatra. 
This shows that the gods go to bed after this. 


It is necessary here to describe in detail the daily worship (nityapija) 
performed by the priests. Before they begin the actual worship, they perform 
certain rites which are based on Vedic and Tantric principles, without which they 
are not eligible for the piija ceremony. They should first of all utter initiatory 
mantras in the prescribed form. Thus they become worthy of performing the act 
of worship. Then they should perform the Sandhyd, Vedic as well as Tantric. 
After this they are to recite proper mantras for the Vedic and Tantric mode of 
snana of the deities. The Vedu mantras are chanted during Vedic snana and the 
Tantric mantras are chanted during the Tantric snana. Now the priests perform the 
Samkajpa saying “I am performing the bath for the sake of Gopijanaballabha 
Krsna’’. After this he is to invoke all the sacred rivers to give water in order to be 
used for this sndna (bathing). Then the rites of Amrti karara (making him full of 
nectar) along with Avagunthana (covering) and Samraksana (protecting) etc. are 
performed. Then invocation to sun and moon, meditation on their Istadevatd 
and chanting of the Mulamantra are done. 


The next items of the Piij& are the Acamana, Saddriga nydsa or touching 
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the parts of his body at six places—heart, head, tuft, two eyes and centre of 
fore-head. Then kavaca and chanting of ekajaja mantra follow. With the chan- 
ting of the Ekajara mantra the water from the left hand is brought to the right hand 
and it is sprinkled for 7 times on the priests’ heads, the rest of the water being 
thrown on the Vajrasila. After this the arghyas are offered to the Sun God with 
chanting of the GAyatrimantra. Then follows tar pana, Vedic as well as Tantric. 
Invocation to Vaignavi Saktis and tarpana to Krsna, Gurupatni, as well as 
Isjadevatds are performed. Preceptors—guru, paramaguru and pardtparaguru and 
noted Vaignavas, Narada, Uddhava etc. are also invoked. It is interesting 
to note that during the course of worship the tarpana is conducted twenty- 
five times, or ten times or three times with chanting of the Mila mantra, saying 
“I perform tarpana to Krsna”. After this item is finished, the worshipping of 
three Saktis namely Brahman, Vaispnavi and Rudrani is performed in the morn- 
ing, afternoon and evening respectively. After ‘Siryanamaskara’ the priests 
proceed towards the deities to do dcamana according to the Vaiggava principles. 
Then the paiica vim$ati matrika Nydsa is performed, the religious marks (Tilaka) 
are put on the foreheads, the nine Saktis (Dipti, Siiksmd, Jaya, Bhadra, Bibhiti, 
Vimala, Amoghd, Vidyutl and Sarvotamukhi) are worshipped on the eight petals 
(agta-dala) and central pericarp (Karpika) of the lotus, the seat of the Sun God. 
After this begins the invocation of Yogapitha, the seat of the Sun as repre- 
senting the gods such as Brahma, Vigpgu, Krsya, Siva and others. Then the 
deities called dvarana devatds installed in the different parts of the enclosures 
are worshipped in the usual manner. Next starts the worship of the Dydrapdalas 
(door-keepers). After taking the permission from the Dvarapalas starts the worship 
of the main deities. They are worshipped as usual according to the previous 
pattern. That is to say the priests should undergo all sorts of dhyanas, mantras, 
Nydsas, upacdras, in connection with the worship of the deities. After the invoca- 
tion of the Bhairava with the mantra ““Atikdru Maha Kaya” etc. they sit at 
the right hand side of the deities in Svustika Asana facing the north. Then they 
begin to worship the main deities namely Jagannatha, Bajabhadra and Subhadra 
in the usual manner. 


The Lord Jagannitha is worshipped according to Astaksari, (eight sylla- 
bled), Dasaksari (ten syllabled) and astada$saksari (eighteen syllabled) mantras 
during morning, afternoon and evening (also night) respectively. The general 
invocation or dhydanas of the Lord Jagannatha is performed according to the prapaiica- 
sdratantra and mainly the prapaficasdrasamgraha—Patala XVII, p. 482. Here the 
Lord is considered and worshipped as Krs$y)a in various aspects. The morn- 
ing meditation conceives him as he was in his infancy (valagopala), his abode is at 
Gopa—he is two armed. During mid-day (Madhyahna) he is meditated as 
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a youthful god Krsna seated under Kalpa vrksa (wish-giving tree). His 
abode is at Vrndavana, playing on flute and surrounded by gopas, gopis and cows. 
He is also two armed. Jn the evening (sandhya) he conceived as seated in the garden 
of Dvaraka inside the mandapa. He is four-armed and his abode is Dviraka. At 
night he is meditated as one described in the Bhagavata Purana during the famous 
rdsakridd. He is four-armed. 


Balabhadra is worshipped in the Dvadasaksara mantra (twelve syllabled mantra) 
Om, Namo bhagavate vasudevaya and also he is worshipped with the hymns of Purusa- 
sukta since he is treated as Virdta. 5° 


Subhadra is worshipped as Bhuvaneswari in ekaksara mantra “Om ‘Hrim® 
Bhuvane$var yai Namah’”’. To establish the pranava worship and to make the deities 
common for all sects, the worship has been prescribed according to the Hari-Hara cult. 
She is also worshipped in the Sri and Devi suktas. Sudarsana is worshipped in 
saptdaksara or seven-syllabled mantra. His mantra is *‘*O,, Sahasrarahrung Phat”. 


It is interesting that in the worship of three deities the Pranava Nyasa and 
mantra are invariably used. The Nyasa mantra of Pranava is as follows: (This is 
according to Niladrinathasya Pujdavidhi) followed in the temple. 


“Om akara sattyagunam suklavargam Namah nabhau 
Om U kara rajogunam raktavarnam Namah Hrudaye 
Om Makara tamogunam Krsna varnam Namah mirdhni” 


The three syllable A, U, Ma stand for Bajabhadra, Subhadra and Jagannatha 
respectively and their colour is the same as that of the above syllables of Pranava 
nyasa. There is no wonder that the different colours of the deities have been 
conceived according to the Nyasa mantra. 


It is important to mention here that a close study of Prapafjcasara, Meru 
and Sarada-Tilaka including other tantric texts! reveals that the Bhuvanesvari 
cult was adopted and prescribed perhaps by Sankaracarya to please all sects. By 
the introduction of this cult the Vaignavas take their Supreme God as Hari (Visnu, 
Jagannatha), the Saivites as Hara (Balabhadra) and the Saktas as Goddess Bhuva- 
nesvari. In the Govardhana matha even though the Ardhanari$vara linga is ins- 
talled, the main deity is Gopalakrsna. There is a large number of Hari-Hara 
images and temples in Orissa. As regards the images—one carved on the Some- 
Svara temple at Mukhalingam and the other at Harisamkar in the Bolangir district 
in Orissa may be cited. This cult became so popular in course of time as to 
influence the Lingaraja temple at Bhuvanesvara, where we see the remnant of the 
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cult still existing. For example on the Garuda pillar both a Bull and a Garuda are 
placed. On the top of the temple there is Pinaka Dhanu instead of Tri$ula. 


The twin temple at Gandharadi is the finest specimen of Harihara temple 
in Orissa (Plate No. 58), the date of which has been fixed as the 8th century 
A.D. The emblems are on the top of the temple. The Siva Linga is on the top 
of the shrine belonging to Siva Siddhesvara and the Cakra is seen on the crest 
of the Visnu temple (Nilamadhava). 


For detailed information about the mode of ritualistic worship prevalent 
in the temple of Jagannatha the palm-leaf pothi—Gopalarcanavidhi of Purugottama 
Deva may be consulted. This temple was visited on pilgrimage by almost 
all the Acaryas of different schools of thought. But only Sankaracarya has been 
given more prominence and his picture is kept on the NAatamandira. This 
affirms that Sankaracarya was the man who enjoined that worship in the temple 
of Puri. It is said that Ramanujacirya the founder of the ViSsistadvaita School 
visited Puri and influenced the king to adopt the pdficardtra system of worship 
in the temple, but could not succeed. For this reason another temple known 
as “Allvaranitha Temple” (Plate No. 28) was built at Brahmagiri, a place 
14 miles away from Puri and the system of worship is strictly based on the 
pdaricardtra system. It is now under the supervision of the Emira matha, another 
famous martha of the Vitigstadvaita School. 


We have already stated in the chapter on “‘Administration”’ that the 
Muktimandapa is the seat of justice for deciding religious disputes. The 
Sankaracarya of the Govardhanamatha of Purl presides over such occasions 
and judgement are delivered under his signature and seal. While employing the 
temple priests the king is to ask them to produce necessary certificates of fitness 
from the Sankaricarya of the Govardhana Matha. A marble statue of Sankara- 
carya is still seen in the said matha (Plate No. 37). This proves that Sankara- 
carya came to Puri and introduced some changes into this cult. The tradition 
goes that the astaka called Jagannathdstaka so popular in Orissa was composed 
by Sankaracarya. This has been included in the Sankaracarya Granthavall.? 
According to some this is the work of the famous Saint Caitanya. 


Another interesting feature seen in the ritualistic worship in the Jagan- 
natha temple is the tantric paiicamakdra mode which is partly adhered to. But 
the paricamakdras are identified in a manner that divests the individual items of the 
gross sensuality, The paiicamakdras are, as is well-known—(1) Matrsya (fish), (2) 
Marmsa (meat), (3) Madya (wine), (4) Mudra (money) and (5) Maithuna (sexual 
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inter-course). The first Matsya is substituted for green vegetables cooked with 
Hingu (asafetida). The second i.e. Mamsa consists of the preparation of Ada 
pacidi (Ginger). The third i.e. ‘Madya’ substituted for green cocoanut water offered 
in the bellmetal vessel. The fourth i.e. Mudra consists of a pudding prepared with 
sugar and flour (mixture) named as Kdanti. The fifth i.e. Maithuna which consists of 
peculiar kind of dancing by Devaddsis (utkachanrtya). But according to some this 
maithuna aspect is represented by the Apardajita flower. This flower is conceived as 
Yoni. This shows that the tantric features are sublimated in the pure form at 
Jagannatha worship with the help of these Anukalpas (substitutes). It is interesting 
that the Sakta mode of sacrifice of rams etc. before the goddess Vimald is also made. 
It is only thrice in a year during the Mahastam1 tithi of the autumnal worship of the 
goddess Vimalda, the animal sacrifice is made for three days. She.is also offered fish 
from the S'aptami tithi upto Navami as she is conceived as Durga. It is a noticeable 
feature that Nrsimha is the guardian deity of the temple and all the performances 
beginning from puja to cooking are preceded by offering to Nrsimha first. It has 
a deeper significance. Nrsimha is the emblem of Brahma as propounded in the 
Nrsimha Tapini Upanigada where Nrsimha has been described as Brahma i.e. 
Indeterminate Being of whom Jagannatha is the Determinate form. 


The Lord Jagannitha is all pervading and He combines in Himself all the 
main five Hindu deities namely Narayana, Rudra, Gane$a, Surya and Durgd. When 
He is on the Ratna Simhasana of His temple, He is Narayana ; during the Naba- 
kalavara ceremony, he is considered as Rudra; during the Sndna Yarra. he is 
conceived as Gajdnan, (Ganesa); at the time of car-festival, he is taken to be 
Siuryandrdyana ; while enjoying the divine slumber (Sayana Ydtrd), he becomes a 
Durga. Thus all the main deities of Hinduism are considered to have been merged 
in Him. Thus, He is represented as a supreme God to Saibites, Saktas, Ganapatyas, 
Sauras and Vaigyjavas. In Orissa, the five sacred signs at Mahavinayaka, Konarka, 
Purl, Viraja (at Jajpur) ‘and Lingaraja (Bhubaneswar) are centres for Panicadevatas 
the five deities, Gane$sa, Surya, Visnu, Durga and Siva respectively. 


Just as the Jaganniatha Cult is an assimilation of the various forms of 
religion and modes of worship, so also it merges within itself the different systems 
of philosophy. In particular, in the ritual and day to day worship are traced the 
impact of the systems like abheda, bheda, bhedabheda and acintyabhedabhedga. For 
instance, there is the feeling of abheda in the accej tance of mahgprasad by one and 
all. There is also the concept of bheda regarding the naivedya before it is offered 
to the deities in so far as it cannot be touched and seen by any one except the 
chosen Supakaras. Further, there is the idea of bhedabheda in respect of the water 
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used in worshipping the lords. It is brought to the temple by Sidras but carried to 
the Ratnavedi by Garabadus, who are brahmins. Lastly, the concept of Acintya- 
bhedAbheda as discernible in the rituals of Nabakalevara which occurs once in every 
twelve years or even nineteen years. The Daitas, who are the descendants of the 
family of the Sabara chief Visvavdsu, assist in carving the images of the deities and 
are identified as kinsmen of the lord. At the sametime they are not entitled to 
worship the deities nor are they permitted to decorate them with dresses and orna- 
ments proper to the rituals. These apparently contradictory ritualistic practices 
offer a unique mystery to one at the outset, but viewed in the perspective of the co- 
ordination of different cultures and religious that has taken place at Jagan- 
ndthapifha, they only help to establish how different systems of philosophy were 
merged in the cult. It may not be, therefore proper to interpre Jord Jagannéatha as 
Kama Purugottama vide Sarada Tilonl Taipatty within cult of Jagannatha and regional 
tradition of Orissa in which case it will be a partial interpretation and there by we 
may miss the wood for the tree. 

It would be interesting to say something about the lighting system in the temple 
of Jagannitha. The lighting arrangement of the Jagannatha temple is quite systematic. 
Lamps are burnt day and night inside the temple but the burning of MaSdala is a 
speciality in the JagannAitha temple. This Ma$sala is burnt in different places in the 
Jagannatha temple on different occasions. The lamps (dipa) are also burnt on the 
Garuda stumbha. This Masala is of three kinds—(1) Masala Dihudi (Plate No. 59), 
(2) Cakradihudi (Plate No. 60) and (3) Chamudihudi. The sevakas of the Sudra caste 
use Masala and Cakradihudi whereas the Brahmiy sevakas use Chamudihudi. 


The oil lamps with til oil and salita (cotton thread) are always burnt inside the 
temple. From Jaya Vijaya dvara to Kaldharta (near the store) nine lamps are burnt, 
and from Kalahata to Simhasana twenty-seven lamps are burnt. The numbers Nine 
and Twenty-seven represent the nine planets and twenty-seven stars respectively. 


The handle of Deudima$sala is made of brass, the tip of which is bound with 
cloth. It is soaked in oil and is lit up with fire. With this it goes on burning for 
a -number of hours. It is again .soaked with oil from the oil-pot called Kahalias an 
when required. 


The handle of Cakradeugdima$ala is made of iron. Towards the tip of the handle 
there is a round disc which has several peaks, five or seven in number, covered with 
clothes. Oil is poured on them and they are lighted. They are used at the time of 
special processions or on special occasions. The deudima$sdalas are especially meant 
for the processions of the deities. 


Six Akhanda Dipas or perpetual lamps are burnt on two sides of the Ratna- 
simhasana on a Stambha (pillar) three on each side. The Mahadipus are offered 
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during the month of Mdargastra in the tithis like Trayoda$i, Amdvasyd and Pratipad. 
One of the temple servants known as Chunard goes up to the top of the three sections 
namely Jagamohana, Niatamandira and Viman and lights the lamps. He moves on 
the top thrice with the lamps and then sets them down. Thereafter follows a kind 
of fire-work known as Candraudia. Thus, he hoists the lamp wishing prosperous 
life for the king. 
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CHAPTER VII 
THEOLOGY 
Part—I : History & Development 


The theological concept centering round the deities—Jagannatha, Bajabhadra, 
Subhadra and Sudarsana developed through ages. This can be subdivided thus. 
First, from 350 A.D. to 500 A.D. when the Mathara kings were ruling over Kalinga, 
and the shrine of their personal deity Narayana was possibly situated on the 
Mahendra mountain. Then from 500 A.D. upto 750 A.D. during the dynasties of 
the early Gangas and the Saijodbhavas when the concept of the composite God 
Purugottama Jagannitha was further developed ; then between the middle of 
the eighth century A.D. and about the middle of the 11th century A.D. when 
Orissa was under the Bhauma and Somavam$i monarchs ; and lastly from the 
11th century A.D. onwards when Jagannatha and other deities were being worshipped 
by the Imperial Gangas, Siryavamhsi rulers and others. Thus the process 
went on. 


There is every likelihood that during these periods the concept of the deities 
was ‘being developed and re-orientated by different groups of their worshippers. 
The Matharas described themselves in their inscriptions, as Narayana padabhaktas 
and conceived the main deity as Narayana. The early Gangas (Eastern Gangas) 
named it as Gokarne$svara, a name of Siva, for they were Saivas.’ The Saijodbhavas 
conceived the same deity as Syayambhiu (Brahma-Siva). The Bhauma-Karas who 
were Buddhists, thought that this god was Jagannatha which was another form 
of Buddha. It was the Imperial Gangas who became devout Vaispavas in 
course of time, and gave due importance to the already existing concept of 
Purusgottama Jagannatha with his three companions Balabhadra, Subhadria and 
Sudarsana. It has already been shown in the first chapter how separate deities 
like Maninaga and Stambhe$svari appear to have been intimately associated with 
Purusottama Jagannatha in course of time. Another concept of Ekanam$a, the 
sister of Bajabhadra and Krsna, appears also to have contributed to the develop- 
ment of the concept of the composite deity of Jagannatha, Balabhadra, 
Subhadra and Sudarsana. The theology of Jagannatha as found today, developed 
actually during the Ganga and Siryavam$si periods. It was during this period 
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that some Mahiyanist elements mixed with tantricism were combined with the 
Saivite and Vaignavite ideologies and gave rise to a new theological conception of the 
Jagannatha cult. 


Leading philosophers like Sankara and Ramanyja, Madhava and Narabharitirtha 
made great contributions towards the development of this theology.™ The tantrayoga 
system of the cult seems to have been derived from the Natha cult. The Hari-Hara 
cult that was developing in Orissa from the early medieval period reflected to 
a considerable extent its tenets in the cult of Jagannatha.? The sakta tantric elements 
are also noticed in ritualism as well as theological ideas about the cult of the 
deity. While Jagannitha and Bajabhadra together stood for the idea of Hari-Hara, 
Subhadra stood for $akta and tantric ideas ; she is not only Bhairavi but also 
Bhuvanesvari, while Jagannatha is regarded as a Bhairava and Bhuvanedvara. The 
deity Bajabhadra is sometimes considered as Siva and sometimes as Ananta or 
the serpent—thus representing the Naga Cult.° But essentially he is a pauranic God, 
Hajadhara as conceived by the Vaignavas, being the bucolic deity. The theology of 
the cult of Jagannatha thus represents an amalgam or synthesis and its different 
aspects are discussed below.* 


With the accession of Chodaganga, Vaisgnavism became the dominant faith in 
Orisaa. It centred round the conception of Jaganniatha and may be called 
‘Jagannathism’. A peculiar Vaigpnavism developed at that time and might be called 
an eclectic form of Vaigravism that prevailed in medieval Orissa.’ It did not 
completely eclipse Saivism and Buddhism and Sakti worship, rather it assimilated 
certain ideas from these faiths. 


When we come to the age of Sarala Dasa and then that of the Paricasakhas of 
Oriya literature we see various conceptions developed during this period. The 
advent of Caitanya gave a new impetus to Orissan Vaignavism.° These Paficasakhas 
are the five associates of Caitanya who was a great reformer. But peculiarly enough 
these associates of Caitanya conceived these four forms of Puri in various ways and 
some amount of Buddhistic principles were also noticed in their ideologies, although 
Buddhism was given a death blow as soon as the Bhaumakaras’ rule was extinct 
from the land.” 


The second half of the 15th century® is generally regarded as the formative 
period of the new ideology of the Jagannatha cult. It had its finest florescence in 
the 16th century, when the five great associates—Bajarama. Jagannatha, YaSovanta, 
Ananta and Acyuta appeared and gave it a noble exposition. These five associates 
of Sri Caitanya preached the gospel of devotion based on knowledge and Yoga in 
preference to the doctrine of emotional love and faith as professed by the Gaudiya 
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Vaisnavas. Their contributions to the Cult of Jagannatha are so great that these 
five poet-sages are not only regarded as the five elements constituting Jagannatha, but 
also are considered sometimes as the very essence of the Lord,—a living god 
enshrined in the hearts of the children of the soil. ‘The Muslims now and then 
disturbed the visible Jagannatha but they were totally powerless against the invisible 
one’. This invisible Jagannatha is no doubt the ideology of the Jagannatha cult 
that not only pervaded the whole of Orissa, but also inspired the Hindus of 
Jndia during the Islamic rule.® 


Of the post-pancasakha philosophers who popularised the tenets of the 
Jagannatha cult in Orissa in the most trying period of her history, mention may 
be made of Divakaradiasa, the author of Jagannatha Caritamrta, Haridasa, 
the writer of “*Mayiira Candrika”, Govindabhafija, of “Carana Sudhdnidhi’”’, Nanda 
Dasa, of “‘Anakdara Samhita’”’, Ratnakara Dasa of “‘Sdarasvata Gita”, Krpasindhu 
Dasa, of “Caturdha Mirti YVarnana”, Sikhara Dasa of “Nilasundara Gita”, Nathia& 
of “*Jiianodaya Koili’”, Dvarakadasa of “‘Parace Gita” and “‘Premarasa Condrika’” and 
last but not the least Candramayi Dasa, the author of “Sudhdasara Gita”. It is 
impossible to take note of all the contributions of these writers in the exposition of 
the Jaganniatha cult here, but there is no doubt that the collective efforts of 
these and many other writers kept the flame of the cult burning vigorously in 
Orissa. 


It has already been pointed out that the cult of Jagannatha is formulated as a 
result of the remarkable synthesis betwecn tantric Buddhism, NaAthism, Vaignavism 
and Saktism. The synthetic nature of this cult is clearly seen in the fact that it 
contains some Buddhistic conceptions in Vaignavite setting retaining at the 
same time the Vaignavite elements in more or less Buddhistic forms. Thus the 
striking interaction between these two important faiths cannot but remain a matter 
of great interst to the students of Indian culture, and attempts have been made 
below to examine the nature of it. 


The Ideology of Sinya : 


The most characteristic ideology behind Jagannatha formulated by the 
Panicasakhas is the predominance of the concept of Sinya. There can be no 
doubt that this fundamental concept is a continuation of the Vajrayana idea of 
the void accepted by Vaisnavism after icentifying it with the Vedantic ideal of 
Nirguna Brahma. Bajaramadiasa in the first chapter of his “Sirasvata Gita” 
declares that Simya and Brahma are identical ideas,*® and in his ““Siddhanta Dam- 
baru” he presents a Bijamantra which reads ; “Om salutation to Sunya-Brahma”.2¥ 
It may be pointed out here tnat Brahma in its Saguna aspect is perceived in the 
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world-mani festations, while in its Nirguna form it is conceived as the prime mover 
behind all such manifestations. But its association with the conception of vacuity 
gives rise to a new ideology which appears to be the same as that of the Abhiita 
Parikalpa of Vijnanavada, where the world-manifestations become unrecognisably 
unified with Suyna.!? 


The Conception of Vajrasattva as Sunya Purusa : 


But these Vaisnavas of Orissa differ from the Vijnanavadins, and become one 
with the Vajrayanists in maintaining this Sninya as a Supreme Being—the Stinya 
Purusa, who appears to be the same as Vajrasattvae Acyutanandadasa in his 
“Sunya-Samhita” states—‘*You have well asked me of the esoteric mystery. The 
Stnya Purusa is just a prisoner in Sinya, and creating all illusions. He remains 
quite indifferent to them. But at the same time, He is very kind to all and He also 
resides in all the created things. Moreover, He is well versed in crafty devices, and 
so is the author of all sorts of performances”’.*? He further emphasises in his *“*Nitya 
Rasa”. that the Supreme Entity not only creates the whole universe, but also He 
sports inside “Sanya” with His permanent associates which is described as “‘Nitya 
Rasa’”’. In the “‘Virata Gita” of BajJaramadasa we find Arjuna entertaining doubts as 
to “how the Sipgya Puruga, who has neither form nor figure, who is void personified, 
and whose body is the Sinya, can possess a name ?”’%* and Krsya then removes his 
doubts by explaining him the subtle principles of the creation of this 
universe. 


Caitanyadasa, a contemporary of the Paficasakhas, declares in his “‘Vignu- 
garbha Purana’”’ that the Incomprehensible Being has neither form nor colour; 
He is the great void and He has no existence ; He is not a shape, and shapeless 
is His body and so he remains in Sinya with the Sinya. One who possesses a 
body cannot describe the secrct of His form, because even Veda fails to depict 
His merit.’ The same writer states in his “‘Nirguna Mahatmya”, ‘The beginn- 
ingless and the shapeless Lord fulfils the desire for emancipation of the living 
creatures. In the belief of the devotees He resides in all the material bodies, 
and so the merit of this Isvara, who is for the well-being of the universe, is un- 
knowable. For the good of the pious He assumes the comprehensible form in the 
void”’.1° 


Almost all the writings of many other Vaignavas of Orissa are replete 
with similar brilliant descriptions of the Sunya Purugsa who is sometimes called 
Virata Purusa, Nirakara, and Adi Brahma ; and the same ideas may also be 
traced in the description of Vajrayanistss The “Jnanasiddhi”’, for instance, 
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states, “He (Vajra Sattva) is the Being without origin and end, the all good 
the soul-substance of all, the enlightened one including in Him all the static 
and the dynamic”.3” Inthe “Sri-Vajra-Mandala-lankara” quoted in the Jiianasiddhi 
it is said “He eternally belongs to all the elements, to all the beings—He remains 
pervading all the bodies in the form of the flow of consciousness ; He is immutable, 
unthinkable, pure, passionless, perfect void like the sky, free from existence and 
non-existence”’.!* Examples of this type need not be multiplied here, but they 
abound in the Vajrayana works like “Prajfiopaya Viniscaya Siddhi>”, “Advayavajra 
Samgraha”, *‘Hevajra Tantra”, “Samputika”’, etc. The Supya Purusga of the Jagan- 
natha cult as expressed in paficasakha literature in Orissa is an expression of 
«Chidvilas’” embodying thereby the conception of the Vajrasattva of Tantric 
Buddhism. It may also be pointed out both Sipyapurugsa and Vajrasattva are 
alike regarded as the nondual state of Sinpyata and KarupAa, and are characterised 
as the Primal Enlightened One-Adi Buddha or Adi Brahma. 


Representation of the Dhyani Buddhas : 


The theory of five Dhyini Buddhas, expounded in Tantric Buddhism, 
has found a striking exposition in “‘Visnugarbha Purana’ of Caitanyadasa, where 
it has been given a novel Vaisnavite setting. This great philosopher conceives 
of six Viggus, one of which known as Nirakara Vignu is characterised as the 
shapeless and figureless Sinya and hence, is the same as Vajrasativa, while the 
other five who are emanations of Alekha Purusa, do undoubtedly resemble the 
five Dhyini Buddhas, Vairocana, Aksobha, Ratnasambhava, Amitabha and 
Amogha Siddhi. The tradition about the position of the Pafica-Dhyani Buddhas 
in the Mapndalas and similar mystic diagrams, is also to be found in literature. 
In the “Visnugarbha Purdna’’ the six Vignus including Nirakara Viggu are given 
similar positions in the Sinya Mapdala.3* Even the colour scheme found in the 
Buddhist pantheon is not missed, and in the manner of the Six Tathagatas these 
six Visgnus are represented in different colours like white, yellow, saffron, red, 
blue and green.*° Moreover, as the five Tathagatas have their respective Bodhi- 
sattvas, four of these Visgnus have four Brahmas of their own, who are credited 
with the creation of eighty-four worlds. It may also be pointed out that the 
conception of the five Tathagatas, is present in the Yogic speculation of the 
Jagannatha Cult, where five out of the six plexuses (Satcakra) of the human 
body are presided over by five Devas, viz. Gaypefa, Kamadeva, Brahma, Visgu 
and Siva, and the sixth one by Anadi, the analogue of Adi Buddha. The 
noticeable fact is that the five Devas are represented with a number of accessories 
i.e. the divine Saktis, Vahanas (Mounts), Bijamantras, Colours, Karmas (Actions), 
Pranas, and vital winds almost in the manner of the five Tathagatas (Dhyani 
Buddhas) ; the minor differences existing between the accessorial schemes of the 
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Dhyani Buddhas and the Devas are very probably due to the assimilative nature 
of the Jagannatha Cult itself.** (as expounded in the Panicasakhba literature). 


The Theory of Cosmogony : 


According to the Aisvarika school of Tantric Buddhism?®? the visible world 
is created as a result of the union between Adi Buddha and Adi Prajna, and this 
conception with some modification is noticed in the speculative philosophy of the 
Jagannatha cult. In the case of the latter Adi Prajna is represented by Yoga- 
maya, also named as Adi Sakti and Ardha-Matra, who remains immanent in 
the void.’ According to Tantric Buddhism, the Buddha first came out of Adi 
Prajna and then uniting with her created the visible world—a process, which 
corresponds exactly with the Saiva conception of creation where Adi Sakti is 
considered first as mother and then as wife of Siva.?”* But in the case of the 
Cult of Jagannatha this idea of the union between the mother and the son 
appears repugnant, and so is a prior! discarded. On the other hand, it has been 
stated that when Nirakara or Sigya Puruga was desirous of creation, there 
generated from his body the natural energy consisting of five elements, Viz. 
Orma, Dhirma, Jyoti, Jvala, and Vindu. No sooner these fell on the sea of 
causation then Yogamaya, or Adi Sakti was born.®° Time (Kailarupa), who was 
hitherto in deep slumber, now rose up from the same sea, but He was unable to 
stand by Himself inspite of His repeated attempts.*’ Yogamaya asked Him to 
assume the form of the adamantine phallus (Vajra Kila), whereupon He reques- 
ted Her to be the Sakti, so that He would penetrate into Her and would remain 
still. The Devi agreed to this and as a result of their union the process of creation 
was given a start.” According to Buddhist philosophy Jagannatha, Bajabhadra 
Subhadra and Sudarsana may be interpreted as Parama Vajri, Vajrodaka, Sakti, and 
Vajra respectidy. Bajabhadra is Vindu-Sweta just like Porada (mercury) Srusti 
KaArana-Srusti rujJa-Apekhika Satya Subhadra Mati, the mother. Sudarsana-Bajra so 
he is placed at the left side of Jagannatha-Jagannath-Pramji, Surya-Akasa. So 
Indrabhuti addresed him as Vyapinogagunopama :— 


Thus, according to the speculation of these Vaigpavas of Orissa the whole 
process of creation is the result of the union of space (Yoga-maya)*° and time 
(Kajaripa), symbolically expressed as the union of the primordial Sakti and 
phallus. In this connection an ideological similarity between Tantric Buddhism 
and this form of Vaignavism may also be noted. In the case of the former the 
factors of cosmogony i.e. Adi Buddha, Praja (the first mother) and the created 
world are symbolised as the well known triad Buddha, Dharma and Sangha, 
whereas in the case of the latter, the Sipya Purusga is taken as Jagannatha, Yoga- 
maya as Subhadra and Kajariupa as Bajabhadra (also given the names of Virata, 
Ananta and Sega)?°® 
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But the theory of cosmogony does not end here and these philosophers 
of the Jaganniatha cult have tried to introduce some mystic elements in the 
process of universal creation. According to them, when the genital fluid (Vindu) fell 
into the womb of Yogamayia she brought forth a twin known as Ra—Ma, Ra 
denoting the universal Jiva (life) and Ma the universal Parama (Soul).3° ‘Ma’ 
was Krsya, while the love emotion (Premarasa) of both of them was personified 
as Premarupa who conceived and gave birth to Tripura. This Tripura represen- 
ted the three qualities Satva, Raja and Tama, and her body was identical with 
the three worlds (Puras)—the celestial (Svarga), the terrestrial (Martya), and 
the nether (Patala) worlds. Tripura is variously called as Adi Durga, Mahimaya 
and Maha Durgd, and She is represented as having ten hands denoting ten 


directions of the universe. ®! 


These Vaisnavas, further conceived of an eternal region (Nitya Sthaja) 
known as Goloka Mandaj]a, where the eternal Ridha representing the universal 
Jiva, and eternal Krsna the universal Parama, enjoy the eternal Rdsa sport.?? 
It is stated that there are six corners of this eternal Rdsa arena, Which are presided 
over by six Sakhis in the form of six angles, who are Subhadra, Rangadevi, 
Lilavat!, Priyavat?, Vrndavati and Ratnarekha.3® Very probably, this Goloka 
Mandala has been conceived after the esoteric Mandala or Cakra of Goddess Prajna 
in Vajrayana theology ; where there are four corners and four (sometimes six) gates, 
presided over by four (or six) Saktis. In Hevajra tantra, for example, we find four 
corners and four gates of this Stinya Cakra, each gate being in charge of the 
following caktis : Gauri. in the east, Saurl in the south, Vetali in the west and 
Ghasmari in the north : and besides, there are two other Saktis i.e. Bhucari 
and Khecari in charge of the lower and upper regions respectively. * 


Further, influence of Buddhism in connection with eternal Rasa arena 
may be traced from the following story narrated by Acyutananda in his Simya 
Sarhhita (Chapter IX). One day when the Mundane Krsya was pining for Radha’s 
company his Astapattavam$is (eight chief queens or consorts), namely—Rukmini, 
Satyabhama, Tujasi and others asked him of the reason of his anguish, and to 
them Krsna explained that he was an amorous lover of Radha, and that their 
dual bodies were just like the two cotyledons of the same seed.’¢ Then he 
narrated before them the divine glories of the Goloka Mandala where the eternal 
Krgna sports with the eternal Radha, and the eight chief queens were there- 
upon desirous of having a glimpse at the eternal Radha. All these queens accom-. 
panied by Sudiama and the mundane Krsna sat on the back of Garuda who flew 
towards Goloka. But while they were at a distance of two Yojanas from the Rasa 
arena, all of them including Garuda fainted at the glare of countless suns and 
after coming to their senses, they decided to go back to Dviraka. But Krsna and 
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Tulasi together could manage to advance one more Yojana, followed by the 
fortunate Sudama. At this time Buddhamata, one of the eight associates of 
Tripura (Mahamaya) the Guardian-Angel of the Rasa arena, came to Sudama 
and astonishingly congratulated him for his entry into that sphere. She told 
him that, the Rasa arena being a Sinya Mandala, none but those who practised 
the Nirakdra (formless) Mantra could enter3’ and as he had been able to 
come by virtue of his devotion to Jagannatha, She was inclined to teach him 
that Mantra. Hearing this Sudama fell at the feet of Buddhamata, and she out 
of compassion gave him the Mantra with the instruction on the tenet of the 
“Thirtytwo letters”. 27 


This discussion reveals the remarkable assimilative power of the cult of 
Jagannatha in its interesting speculation on cosmogony. We notice here that 
the universal Jiva represented as eternal—Radha and the universal Parama as 
eternal Krsna originated as a result of the union of Space and Time, and 
that these Radha and Krsna as the embodiment of the void, enjoy eternal Rasa 
sport in the mystic Goloka arena which is nothing but the void région. Again 
the void Mantra is characterised as the only help for attaining to that region, 
and the significant fact is that this Mantra is inclucated by the compassionate 
Buddhamata, an associate of Tripura, who is identical with the three universes. 
Thus, the cosmogonical theory of Orissan Vaignavism end the Jagannitha cult 
is a mystic and idealistic one ; although it contains a great amount of originality, 
some Buddhist scholars are of opinion that it is based on the Sarva Sinyata doctrine 
of Buddhism. 


The Nirakdra Mantra of Thirtytwo Syllables : 


Let us now examine the composition and the nature of the Nirakara 
Mantra, consisting of thirty-two letters, as, it is also one of the important features 
of the cult. It should be remembered in this connection that the origin and 
unfolding of these thirty-two letters resemble closely the process of creation, 
discussed above, and in fact, both the processes are almost one and identical. 
The Sunya Puruga, who cannot be represented in any comprehensible letter or 
figure is given the name Alekha and is, therefore, regarded as “Apaksara”’ ; when 
Yogamaya in the form of Sakti unites with Kdalariupa who assumes the shape of 
adamantine phallus, Vindu is added to Ardhamatra, and thus is created the letter 
‘Om’, which, although phonologically composed of three sounds i.e. a u m iS 
regarded here as “Ekdaksara” or one letter. This Om, which resembles in shape 
the mythical snake Apnanta is supposed to be the cradle of the Sugumna Veda 
(Sisu Veda) and is also called the “Avdvi Mandala”, the mystic circle.3® After 
Ekaksara Om, the two letters ““Rd—and Md’ come into origin, which are charac- 
terised as Radha and Krsya, and the love emotion between them is given form as 
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Premaripa also known as Candrava]ji. Thus, we get the trio-Chandravali, Radha 
and Krgma, who are represented in Tribjja form as Hlim (Lajya Bija), Slim 
(Rajab}ja), and Klim (Kama bija) respectively.?® This Tribjija being transformed into 
Mantra becomes “‘Here Rama Krsna”, which is the famous Mantra of three 
names and six letters of these Vaignavas of Orissa. These six syllables are further 
regarded as the six corners of the mystic Goloka-Mandala. The Prema Bhakti 
Brahma Gita says that Jagannatha-Krs$ya reveals himself to Arjuna as this Tribija 
Mantra of six syllaples, which is also described as Mahamantra, it being as great 
and as sacred as Jagannéatha himself. Out of this Mantra (Hare-Rama-Krsna) 
was developed the Mantra of 32 letters—Hare Rama Hare Rama Rama Rama Hare 
Hare Hare Krsna Hare Krsna Krsna Krsna Hare Hare. Each syllable contains two 
letters, for e.g. ‘Rama’ has two letters, ‘Ra’, ‘Ma’. The four Krsnas are stated 
to be Lilanga Krsna, Stoka Krsna, Sri Krsna and Baja Krsna, whereas, the four 
Rimas are called Virata, Bajabhadra, Segadeva and Ananta ; and out of the 
eight Hares, four are regarded as the associates of the Kijsna group, while the 
other four are classed in the Rima group. The associates of the Kr§na group 
are named as Radha, Candravali, Duti and Tripura ; and those of the “Rama 
group are Ramaratnia, Ramayani, Revati and Yogamaya.*° It also goes to 
prove that an attempt has been made by these scholars of Orissa to assimilate 
both the cults of Rama and Krsna into Jagannatha cult. 


The discussion about the composition of the “‘Nirakara Mantra’ brings 
forth three very important ideas of the cult of Jagannitha, which feature very 
often in the writings of the philosophers of this cult. In the first place, it shows 
that although these philosophers accept the ideology concerning Gopis and Radha, 
they do not treat it in the same passionate manner as is done by the Vaigpavas 
of Mithila and Bengal. The conception of the Goloka arena as the region of 
Sanya, of which the Gopis are merely the component parts, has entirely changed 
this ideology, and the love dalliance of Radha and Krsna is looked upon by them 
as the creative rhythm that takes place in the bosom of the great vacuity. In 
the light of this, constituent units of the Nirakara Mantra i.e. the four 
Krsnas, four Ramas and eight Hares are all but manifestations of vacuity ; and the 
proper realisation of this Mantra is the only way of attaining the stage of vacuity. 


Secondly the Orissan Vaignavas of this order appear to have made an 
attempt to identify this Nirakara Mantra not only with Lord Jagannatha, but 
also with His four emanations, viz. Jagannatha, Subhadra, Bajabhadra and Sudar- 
sana. We have already noted how the Mantra of six syllables ; “Here Rama 
Krsna” has been explained in terms of the limbs of the image of Jagannatha 
Yoftovantadasa further states that even the four syllables “ Hare-Krsna”, which are 
but a part of the whole Mantra, represent the four images in the following 
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manner ; ‘Ha’ stands for Subhadra (Bhadra-Sakha), ‘Ra’ for Bajadeva the consort 
of Revatl, ‘Kr’ for Jagannatha and ‘@na’ for Sudarsana.‘* Thus the Mantra and 
the deities are made identical with one another, and they are considered as the 
representation of the complete void. Acyutananda, in his ‘“‘\iimya Samhita”, strongly 
asserts that the Jagannatha tetrad is shapeless and formless void,*" and that 
the worshipper, who possesses the void body like his God, should not put faith 
in his corporeal existence ; considering the phenomenal world to be void he 
should worship Sinya Purusa by the Nirakara Mantra.*? Evidently these Vai- 
snavas follow here the fundamental principles of Vajrayana Buddhism, accord- 
ing to which, the deities, the Mantras, the worshipper and the materials of 
worship are all characterised as complete void. 


Lastly, it seems quite clear that the philosophers of this school have made 
constant efforts to reconcile principles of vacuity and eternity. The Goloka 
Mapdala, which is regarded as a space of the void is at the same time described 
as the eternal region, and Radha, Krsna and the Gopis of the Risa sport are all 
represented as embodiment of both Sunya and Nirya. If Lord Jagannatha is cha- 
racterised as Alekha and Sinya Puruga, He is also regarded as the great Brahma 
and the Nitya Puruga. The ideological synthesis between Sinya and Nitya has 
also been given a tangible form by making the temple of Jagannatha (Nijagiri) 
identical with Goloka and declaring Nitya and the Nijagiri as one and the same 
concepts. * 


The System of Yoga: N 

The most important aspect of the cult of Jagannatha is its elaborate 
system of Yoga which is mainly based upon the Hathayogau. The aims of Yoga system 
are to control disease, decay and death through physical culture and to realise 
the Alekha Nirafijana (the formless and the spotless) by transmuting the subtler 
body into a gross physical super-conscious one.*° The theory of the six plexuses (Sat 
Cakra) the Thousand petalled Lotus (Sahasrara) and that of the three mystic nerves 
i.e. Idd, Pingald, Susumnd giving the processes of breath control like Puraka, 
Kumbhaka and Recaka together with various practices of Mudras and Bandhas are 
taken in more or less modified form by these Vaignavas from earlier Tantra-Yoga 
practices. They also name after ‘Hatha Yoga’, their Yoga system as ‘Ghata Yoga’° 
which means the Yoga of the body (Ghata). 


It is, impossible to describe here in detail the elaborate Yogic processes 
of the Jagannatha Cult so we simply present below the salient features of it 
with a view to pointing out its distinctive nature. The Yogic philosophers of Orissa 
seem to have made a thorough survey of the whole nervous system of the human 
body, and they counted altogether 72 thousand nerves from the naval region of 
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the body.*?” Out of these 72 thousand, only ten nerves are considered to be essen- 
tial for Yogic practices and they are named asgldda, Pingalad, Susumnd, Gandhari, 
Hastijilbva, Pusa, Yasasvini, Alambusa, Kuhi and Sasikhini. But only the first three 
nerves are regarded as the most importand ones, and they are located inside the 
spinal column—Ida on the left, Pingala on the right and Susunnd in the middle— 
running parallel to one another. These three mystic nerves meet together inside 
the forehead in between the two eyes ; where both the nostrils meet, the juncture 
is known as “Trikija’’.*° Above this Trikiita there is a small slit known as the 
“Brahmarandhra’’ leading to the region of Alekha, and the valve of the slit is 
as delicate as the skin of the sesame seed.*° The Sadhaka is to raise the vital 
wind upward through Sugumna and keep it in the Trikita,®® and then opening 
the gate of Brahmarandhra, should concentrate upon Alekba. whereby he would 
easily conquer Yama the God of death." The vital energy or the life-force, 
conceived in the nature of the coiled snake and hence, called Kundalini, is taken 
to be tending downward in the case of the ordinary human being who fritters 
it away in various wordly indulgences. In Yogic Sadhana this vital force is to 
be given an upward direction, which is called the “U/ta’”® or “Ujani”’ (reverse) 
Sadhana implying a process of reversal from the world of Pravriti to the state 
of Nivrrti.5 ® 


There are six ‘Cakras’ in the human body, and Kundalini in her reverse 
(U/{a),ascent towards Nivrtti, is to gradually pass through them, marking the 
different stages of Yoga. The final stage, however, is reached when the slit at 
the top of the Trikufa can be opened by constant Yogic concentration allowing 
thus the Kundajini to get through the Vankunala to the Bruhma Cakra, situated 
inside the cavity of the head below the skull.°® This Brahma Cakra is also called 
the ‘Sahasrara’, the thousand petalled Lotus which is as luminous as the rays of 
a thousand suns and is described as the incomprehensible region of Alekha. 
The upward journey of the Kundalini towards the Sahasrdra is considered as the 
march of the finite towards the infinite, and their union is taken to be the dalli- 
ance of Radha and Krsna in eternal Rasa arena. Moreover, the Brahma Cakra 
or the thousand petalled Lotus is regarded as the seat of Jagannitha. Acyutananda 
in his Chayalisa Parala, and Balaramadasa in Vird{a Gita identify the human body 
in all its aspects with the temple of Jagannitha, making the Sahasrara region the 
seat of the great Lord.”* Divakaradasa conceives of the temple itself as the 
thousand petalled Lotus.®® The logical corollary is that these Orissan Vaisgnavas 
visualise the union of Radha and Krsna as the image of Jagannatha. In other 
words, Jagannatha to them is not only the visible expression of the incomprehen- 
sible Alekha Brahma but also the nondual conception of both Radha and Krsna.’ 9 
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The Guru Vada: 


One of the important features of the Yoga system of the Jagannatha 
cult is the Guru Vada, as well as ihe principle of “Pinda Brahmanda”. The 
complex and arduous nature of Yoga necessarily requires the help and guidance 
of a Guru (preceptor), and as in the case of Tantric Buddhism, he is invariably 
held in the highest regard, and is even openly declared as a substitute for God. 
Bajaramadasa in his Gupta Gita, says—““‘Guru is Brahma, Hari and Hara, and He is 
also the formless void himself”’.5?” Acyutananda in the same strain declares ;: “The 
Formless one that remains immanent in the Siinya incarmates in Kaliyuga in 
the form of the Guru for the good of man’”’.°® This Guru Vada is also accepted 
in almost the same sense and spirit in the Upanisadic and Puranic literature 
of the Hindus and may not, therefore, be regarded as the monopoly of the 
Tantric Buddhists. In the case of the Orissan Vaisnavas, however Lord Jagan- 
natha is regarded as the ultimate Guru not only of the individual, but also of 
the whole universe. ® 


The Theory of “‘Pinda Brahmdanda’” : 


The principle of identifying the human body with the universe is markedly 
present in the Yogic philosophy of the Jagannitha cult. All the Oriya philoso 
phers declare in almost the same voice that the entire universe is located within 
the body and that the Pinda and the Brahmdnda are one and the same.°° In 
“Saptanga Yogasdara Tika’ of Balaramadasa and “Siva Svarodaya’” of Yasovanta 
Dasa, the various phases of time, i.e. day, night, week, month etc. are explained 
with reference to the functions of the vital winds in the nervous system, and it 
has also been repeatedly poi ntedout that by controlling the vital wind one might 
escape the malignant influence of the “Whirl of time” (Kaja Cakra).°* This 
concept in thc cult of Jagannitha might have also been partly due to the influ- 
ence of the Yoga system of the Kaja Cakra Yana of Tantric Buddhism. In the 
Gupta Gita Krsna explains to Arjuna the theory of Pinda Brahmadnda attributing 
the sacred places of Orissa to the limbs of the human body in the following 
manner. “Your feet represent Yijapura, the pleasure ground of Varahanatha 
and the seat of the Goddess Viraja, and to the north of it lies the region of 
Yama. The waist that represents Kataka, is the home of the Goddess Vaseli, 
and the east of it is Vajakati the place of her haunt. Your abdomen represents 
the hill Khandagiri, the secret of the Siddhas and the navel represents Bhubane- 
svara, while the belly is the same as Tulasi Cauria (Tujasipura). Hatesvara, the 
seat of the son of Parvati (Kartikeya) is represented in your right hand, and 
Chandrabhaga in your left hand while the throat is no other than the famous 
Atharana]a of Purl. The cavity of the mouth is the lion gate (Simhadvara) of 
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the temple of Jagannatha, where stand Jaya and Vijaya the mythical gate-keepers 
while the left and the right nostrils are guarded respectively by Kumbhakaryja 
and Rivana. The author proceeds in a similar manner and finally asserts that 
the white portion, the black portion and the pupil of the eyes are to be respectively 
recognised as Bajabhadra, Subhadra and Jagannéatha. 


The Great Lord Jagannatha : 

The discussions about the speculative thoughts and Yogic system of the 
Jagannatha cult prove the tendency of these Vaijnavas to make the Jagannatha 
concept the most salient and the central feature of this faith. The most signi- 
ficant factor in the faith of the Orissan Vaignavas as stated before is the identi- 
fication of Lord Jagannatha with Lord Buddha, and it may be pointed out 
that in this case these poet-philosophers (Paficasakhds and some of their contem- 
poraries) appear to have followed the traditions left by the Buddhist Siddhas. 
Much earlier in the 8th Century A.D., the Uddiyana king Indrabhiti, the 
reputed systematiser of Vajrayana, is found paying obeisance to Jagannatha in 
the opening verses of his ‘Jidna Siddhi’ with the following words : “Lord Jagan- 
natha who is the same as all the Buddhas, and who as all pervading Siddhi is 
compared to the sky, is worshipped by all the highest Jinas ; He is the giver of 
all, the omniscient of the essence of all and the best of all the Vajrayanists. 
After bowing low before Him with all my feelings and devotion, I now enunciate 
His great Sadhand”’.°®” Anangavajra, who is regarded as the preceptor of Indra- 
bhiti, declares that “‘‘Jagannatha the worshipful Lord, is the giver of all artha 
and siddhi”’.°® Coming to the Dharma cult, we find almost the same tendency 
of identifying Jagannatha with Lord Buddha, who, in this case, is but one of 
the incarnations of Hari. The “Dharma Piija Vidhdna”, an authentic book of this 
cult states ; “In the ninth incarnation God was born as Jagannitha, who was 
none but Lord Buddha, and He settled His residence on the sea coast, where 
He has relieved the whole world by distributing to all (irrespective of caste and 
creed) His Prasada”.°* It may be pointed out in this connection that among 
the ten incarnations of God, inscribed on the gateway of the Jagannitha temple 
in Pir!, Buddha the ninth incarnation, has been represented by Jagannatha, a 
fact which thus clearly corroborates the statement of the Dharma Pija Vidhana. 
In the same work it has further been said that the Lord revealed Himself as 
Jagannatha to unite together the Hindus and the Muslims in his land (i.e. Orissa), 
while in the country of Gauda He revealed Himself as the Dharmaraja.®® 


With this tradition behind them the poet-sages of Jaganndtha cult, not 
only presented the cosmic picture of Jagannitha by their supernormal vision, 
but also they looked upon Him as the Buddha arid burst out into rapturous 
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songs in praise of His glory. Sarajadasa in the Sabha Parva of his Mahabharata 
prays : “‘Jagannatha, you are present here as the Buddha for the deliverance of 
the people of the world”.°® The same devotional expression is found in various 
places of the Adi, Vana, Musaj!l, and the Salya Parvas of his famous work. 
Jagannatha Dasa while narrating the legendary origin of Jagannitha in his 
“Daru Brahma Gita” and “‘Deula Told” asserts the identification of the deity 
with the Buddha. In the “Daru Brahma Gita”, for instance, he writes, “‘After 
the sixth day (in the course of His formation), His hands and feet became feeble 
and He then discarded them in order to be the Buddha”.°? Acyutananda Disa, 
in many places of “Siimya-Samhita’’ declares in clear terms that Jagannditha is 
no other than the Buddha. Addressing Him, he says: “Lord, You will enjoy 
as the Buddha in the Kaliyuga the oblations of the devotees on the shore of 
Mahodadhi (the Great sea).°® Elsewhere in the same book Jagannatha Him- 
self is supposed to have said. “‘Hearken to us, Oh, Acyuta, in this Kajliyuga we 
have again appeared as Buddha, and thus disguising ourselves are Buddha, we 
have incurred the curse of the Muygis.°° Even Pratapa Ray, the writer of “*Sa$i- 
sera” declares “Hari Himself is present in the sanctuary of Sri Nilagiri (the 
Jagannatha temple, Puri) in the form of the Buddha.”° Examples of. this - kind 
abound in the writings of these Vaisgnavas, who as worshippers of Vaiggu and 
Krsna, are attracted at the same time towards the Buddha and Buddhism. 
It may be said that Krsna who is born in Mathura, is brought up at 
Gopa, and subsequently becomes the ruler of Dvaraka, is regarded by these 
philosophers as a part of Jagannatha. Jagannatha, to them, is the embodi- 
ment of sixteen divine attributes, and Krsna, an incarnation of Jagannéatha 
and as the son of Nanda, possesses only one attribute (Kaja)."* Acyutananda 
has rightly said that the Jagannatha is the possessor of 16 Kajas and 
He is responsible for the creation of ten incarnations. All these incarnations 
are completely lost in Him. This is also supported by unbroken tradition current 
in Orissa. At other places worship is made to the Avatdras only but in Jagan- 
nitha kgetra Piirna Brahma is worshipped. This is the unique feature in the concepz- 
tion of Paficasakhas of Orissa. Various attempts have been made to -identify 
Krsna with Jagannitha. But the poet-philosophers of Orissa do not accept this 
view, They want to respect the agelong tradition that Jagannatha is Purugo- 
ttama and He is the creator of all the things of the world. Sri Caitanya 1s, 
likewise, regarded by the Orissan Vaignavas as the manifestation of only one 
attribute of Jagannatha, and in ‘Sunya Samhita’ Lord Jagannathe says, “My attribute 
will go to Navadvipa and will manifest itself as Caitanya."”®* Isvaradasa, however, 
An his. “Caitanya Bhagavata” identifies Sr1 Caitanya with the Buddha, and in. this 
text the Lord declares “‘as mankind will be “inconscient’ (Acheta) with ignorance. 
1 shall appear as Caitanya (embodiment of consciousness), and imparting words 
22 
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of wisdom, shall be known as the incarnation of the Buddha.?® To avoid 
confusion, it may here be pointed out that Buddha and Caitanya are all regarded 
by the Orissan Vaignavas as the incarnations of Jagannitha, and if sometimes 
the latter is identified with Buddha or Krsna, He is then looked upon as Adi 
Buddha or Adivignu respectively. 


Another important feature of the Orissan Vaigyavism of the 16th century 
is the concept of Subhadra who is conceived as Guru and is thus placed in the 
middle. Bajabhadra is the $sisya and is placed first in the order; Jaganndatha 
is Bhagavan and placed last in order. The fSigya with the help of Guru 
will attain sayujya with Bhagavan. So the order is Sisya, Guru, Bhagavan, or Hare 
Rama Krsna. They are represented by three bijas namely Hlim, Slim, and 
Klim.?°° Two more bija mantras—l. Dhlim for Sudarsana and 2. Plim for 
Ratnaved!1 are also added. 


Further, these deities have again been conceived as ‘Vedamaya Purugas’”®® 
Bajarama Dasa in his Gupta Gita describes these four deities as representing the 
four vedas. Bajabhadra stands for Sama, Subhadra for Rk, Jagannatha for Yajus 
and Sudarsana for Atharva Veda. This is supported by Skanda Purdna as well 
as Nilddri Mahodaya with some variation. Again in the order of trinity, Subhadra 
is conceived as Brahma, other two as Vi§nu and Mahesvara respectively.” ?° 


Still Another aspect suggested by Servus Servorum, a Christian missionary 
in his book ‘Mysticism in the temple of Jaganniatha at Pur?’, Ch. III, P. 45, 
supports the mystical aspect of this trinity. According to him “the Trinity are 
the first manifestations of existence and each of the trio represents an active 
principle. One is therefore led to think that the trio Jagannatha, Balabhadra 
and Subhadra are the mystic representation of these three fundamental aspects of 
Visnu (Prakrti, Purusa and Ka]ja). Jt appears as if it is the true replica of creation 
and the process of creation has been focussed infigures. The creator Lord Jagannath 
stands Supreme with Sudarsana the first created object-Ka]a Space time Subhadra his 
potencial energy, Bajabhadra the ingredient of creation. According tor pauranic theory 
Kaja was first created. Ananta Naga representing Balabhadra is the principle of 
creation. So the process of creation has been epitomised here in this temple. 


In spite of all the various ideas advocated by the Parficasakhas, the 
Brahminical element seems to have attempted to make the institution of Jagan- 
nitha a stronghold of the Brahminical orthodoxy. The rites and worship of 
Jagannatha are performed by them in the Brahminical manners and mantras. 
The Brahminical literature that developed centering round Jagannatha contained 
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ideas of vedic and tantric forms of religion, for example, the Blja Mantras 
“Purusasiikta” and “Om Kara” are profusely used in worship. 


An illuminating suggestion» revealing ithe mystery of Pranava was made 
by Acyutananda Dasa. According to him the Ratnavedi (Sirmhbasana), Sudarsana 
and the three icons, Jagannitha, Bajabhadra and Subhadra all are mounted in 
the figure called Omkaryantra. This yantra is constituted of five matras or 
marks which have been termed by the poet as Nada, Vindu, Daypdaka, Taraka 
and Kundaji: When these marks are conjoined, they form the letter “OM” of 
the Indian especially alphabet of Oriya which again is the outline of the image of 
Jagannatha himself. The five matras symbolise the original divine principles, 
their image forms in the Jagannatha cult and also the bija mantras as shown in 
the table below. 


Martras Divine Image Bija mantras 
Principles 
1. Nada Maija Prakrti Simhasana Pjim 
(Basic principle) 
2. Vindu Mija Brahma Sudarsana Dhjim 
3. Dandaka Visnu Jagannatha Kjim 
4. Taraka Brahma Subhadra Slim 
5. Kuygdaji Siva Bajabbadra Hjim 


Further the following diagramatic presentation of ‘OM’ in five maétras 
will show that five is an elemental number and the five matrias symbolise the 
entire world of existence resolved in terms of five. Thus Jagannatha as mani- 
fested in the form of Omkdara, stands for the summation of all things and the 
Omkara Yantra is the most befitting form for the image of Jagannatha. In this 
tradition it is worth noting that Jagannatha is represented by a part of yantra 
(Daydaka) and also as the entire yantra itself. This accounts for the predominance 
of Jagannatha. 


pr 
#Vide Palmleaf Ms. of Sayantra Sunya, Samhita traced and collected by the author and 
presented to Orissa State Museum, Bhubaneswar for preservation, 
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176 The Colt ‘of Vagannatha 
Part—II : Philosophy 


The Phtlosophy of $ri Jagannatha reviewed in the light of the 
Purugsottamavada of the Gita and other texts 


Our common knowledge of objects is dependent. on sense impressions, and 
the apprehension becomes complete through. psychical synthesis. But that which 
is not acquired through sense experience cannot be apprehended by‘ the mind. 
The absolute spirit being beyond sense impression is necessarily not accessible 
to any mental or psychical act. In western philosophy Kant advocated a view 
similar to this and the Upanigadie- tradition supports this idea. That is why the 
Absolute Reality or spirit is described as ‘Avanmansagocara, i.e. inaccessible to’ 
thought. and speech. From the, ordinary theoretical Jevel’.of consciousness any 
thought of Absolute Reality leads to antinomies of pure reason according to Kant.”* 
But where Kant stops, the Indian spiritualists take up the clue and go beyond 
him. The antinomies and contradictions are resolved in a higher plane of 
consciousness where the contradigtory aspects are discovered to be essentially. 
complementary. The solution is not offer@f in the Hegelian way because Hegel 
will not .admit any qualitative pr absolut¢ ‘distinction’. between levels of cons-, 
ciousness, With Hegel all differénces are of degrees and hot of kind, and so. 
while Hégel would speak of degrees of consciousness, the’ Indian absolutists would 
speak of different levels or strata of consciousness. The synthesis of the con- 
tradictories is apprehended and .yealised in a mode of spiritual consciousness 
which ig qualitatively different from our ordinary consciousness. It is on this. 
level that the unity of the manifest and the unmanifest, ithe phenomenal and- 
the noumenal, the immanent and the transcendent, the unity of sat (Existence) 
cit (Pure consciousness), and the revealed and the revealing is apprehended. 
What is peculiar in the cult of Jagannitha is that this unity is not a mere 
aggregate or summation of the other two aspects but a new form which though 
inclusiv¢ of the two previous forms was not.apprehended along with them previously, 
The unity of Sat and Cir for instance gives Anandarh which comprehends the other two 
but at the same time goes beyond them. Purugottama comprehends both Suddha 
Puruga gnd Suddha Prakrti, and at the same time goes beyond the two, and in so 
doing becomes the Absolute Purusa as different from the. Pure Purusa which is 
the logical opposite of Prakrti. Here then is transcended “the Sankhya dualism 
between. Purusa and Prakrti, and not only is the plurality of Purugas resolved 
into unity, but we have a Purusga here which is not a collateral reality in rela- 
tion to other Purugas. So the position of Sankhya is not only transcended, but 
also the position of Yoga which conceives the Lord of Ivara as a Purusgavi$sega, 
that is, a superior Puruga is excelled.” What is remarkable here is the spirit of 
synthesis of all rival and contradictory forms, and the recognition of this synthesis 
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as a new fact not apprehended fully in the earlier forms (i.e. Bajabhadra. and 
Subhadra). 


In the concept of Jaganniatha we have not only the one or the Advaita 
but we have also at the same time, the three forms which stand distinct and yet 
of which the third is a synthesis of the first two in a new and distinct form. 
There is Balabhadra there is Subhadra and there is Jagannatha and looked at 
from this angle we have three forms. But again in Jagannitha Himself we 
have all the three together in the form of an absolute unity. So the earlier 
forms are transcended in the latter, and the latter-form not only stands over against 
the earlier two, but it also becomes inclusive of the other two. 


In this arrangement Bajabhadra comes first, then Subhadra, and last of all 
Jagannatha. Bajabhadra is the noumenal or the transcendent, the unchangeable 
and the unqualified, the unmanifest, the pure form, like that of Aristotle, the 
form of the Good like that of Plato, the sat or pure Being of the Advaita. 
It is inifinitude or fullness in itself and by itself. The method of apprehending 
this form is pure knowledge or Suddhajridna. There may be different reasons why 
this particular arrangement of the deities has been provided. One of those rea- 
sons may be that in the evolution of spiritual consciousness there is a tendency 
of consciousness at first to soar up to the transcendent, the Supramundane, 
the pure Being, to the form which is antithetical to and in a sense the 
negation of the given order of reality and nature. A Sankarite would find 
culmination of spiritual consciousness in this abstract form ; but not so the Vaignava 
devotee of Lord Jagannatha. After having reached the pure, the qualitiless, 
the transcendent, he turns back upon its logical antithesis the phenomenal whole, 
the changeable order, the qualified, the manifest. Having reached the apprehension 
of pure puruga it turns again to its opposite the Prakrti or the Sakti. From 
sat it turns back upon the existential and the revealed, from the Natura Naturans 
of Spinoza to Natura Naturata of the same philosopher,?° from the infinite 
which is complete in itself to the infinite which is complete in relation to the 
phenomenal plurality and is the source of it. This is Subhadra and the method 
of realisation of this form is karma or “‘Action”. But this karma is not ordinary 
karma, not the karma which goes before jfidna; but which follows after jridna and 
is attended by jndna. This karma which comes after j/#idna normally culminates in 
prema or bhakti, and in bhakti or prema only an abstract realisation of Divinity 
changes into a concrete union with that Divinity. Prema or bhakti is the symbol of 
this or medium union or identification. This is the reason why in the realisation of 
the form of Jagannatha, it is bhakti or prema which is considered to be the only 
method of Sadhand. Jagannatha is the synthesis. It is the union or unity itself and 
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so the mode of apprehension can only be that which is suggestive of union and so 
this is called love or prema. Jiang gives the transcendent, the distant, Karma 
gives the immanent, the near or that which is close to us. But Bhakti gives 
that which is at the same time near and distant, transcendent and immanent, 
that which is the self and the other than the self. So there seems to be not only 
some logical reason for this arrangement but also some deeper spiritual reason why 


the order of the deities is as it is. 


The images are found incomplete. This has puzzled many investigators. 
Some thought that the images are purely symbolical in character. Even supposing 
that the original forms were the products of crude and undeveloped aboriginal 
art, it seems astonishing that such crude forms came to be retained through 
all succeeding stages when Orissan art and architecture reached a stage of rare 
perfection. What prevented the designer of the marvellous and exquisite male 
and female forms in hundreds of other temples from supplanting the crude forms 
of deities by forms which are more intelligible and more beautiful ? Even supposing 
that those crude forms were developed by crude methods and by people who 
had no training in the plastic art, the question remains why these were rot replaced 
by other forms of more artistic built in later years? The spiritual minds 
of subsequent generation of the people must have discovered some mystery, some 
inexplicable truth in the forms on account of which the forms were retained 
in their original setting without any addition or alteration. History tells us 
that there was a time when Kalapahad destroyed the original images. When pre- 
vented the king Ramacandra Deva from installing artistic images of a Bajabhadra 
a Subhadra and a Jagannatha ? Blind veneration of antiquity and tradition does 
not fully explain why the images similar to the older forms were re-installed. 


It can be seen that none of the forms appears to be complete by itself. The 
three not only represent three forms but also represent three aspects of one whole. 
The incompleteness in the forms is suggestive of this inter-relation, and comple- 
menting character of the forms themselves. In-a sense the forms are certainly symbo- 
lical. But they suggest or symbolise the inexplicable, the unspeakable, the unthinka- 
ble, and the absolute spirit is just that. How can that be fully represented, which is 
by its very nature unrepresentable, and which baffles understanding, subdues 
speech, and which is non-sensuous ? The infinite can only be represented by forms 
which are by their very nature baffling to ordinary apprehensiop. The sublime 
height of conception has nowhere been attained except in the three images in the 
temple of Lord Jagannitha. In all other temples Gods have been carved in human 
forms. But the Supreme Lord Jagannitha can be shown in his Supreme form 
only by images, which though akin to the phenomena] or the mundane are at the 
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same time different and distant. So the forms have remained partly intelligi- 
ble, partly un-intelligible, partly pictureable and partly unthinkable. Where do 
we get the suggestion of Infinite as Infinite; the unthinkable as unthinkable of 
a God who is not only immanent but also transcendent except in the temple of 
Lord Jagannatha ? Sarbendriya guna vasam. 


Sarbendriya Vibargitam so say the Gita. Who knons the Derigner of the three 
icons of the deities have not been influenced by the Gita ? 


Besides the three forms there is another, a formless form, called Sudar- 
fana which also is enumerated in the total assessment of the forms. The forms are 
described as fourfold, (caturdha) but while the other three are worshipped as persons 
this fourth called Sudarsana is worshipped as a symbol. It is not given the form 
of any particular thing. In the puranas Sudarsana is the disc which along 
with the conch shell and the club is an dyudha (weapon). The puranas describe 
how Lord Visgnu killed his enemies by decapitating them with the wheel. The 
demons Madhu, Kaitabha, Mura etc. met their end in this way. In the Mahd- 
bharata, Krsna is described as the weilder of Sudarsana and with it he decapi- 
tated Sisupaja. But this is only one aspect of the thing and not a very significant 
one. The Cakra of the Cakradhar1 is also symbolical of the cycle of change. The 
phenomenal order or Jagat is ruled by the principle of change, but this law of 
change proceeds from the changeless—the Eternal. Again the supreme reality 
beyond all things is related to the given phenomenal order in a mysterious way. 
Sudarsana seems to stand between the given order and the unfathomable beyond. 
It is the principle of iinscrutability of the inscrutable, the principle of mystery 
of the mysterious, the Cakra of Cakri. It is by the principle of mystery of essen- 
tial unintelligibility or unfathomableness, that the supreme Lord of the Uni- 
verse is connected with the Universe. Sudarsana seems to be the symbol of that 
mystery. It symbolises Time and Change, and is connected with the unchangeable 
the inscrutable, and the eternal as its source. It is remarkable that, during the 
Rathayatra festival this Sudarsana forms is taken to the chariot first." This 
seems to indicate that without the introduction of Sudarsana which is the connec- 
ting link between the three forms, the forms cannot be separately introduced. 
It is also remarkable that Sudarsana is not placed in the chariot of Lord Jagan- 
natha, but placed in the chariot of Subbhadra who is the symbol of the mani- 
fest order of the changeable whole.«w This seems to suggest that the change- 
able infinite is not intelligible except under the shadow of the unchangeable, and 
this connecting link is the principle of mystery or change and this is Sudarsana. 
The formless form of Sudarsana is also suggestive of the fact that ihe changeable 


«* Nanmibidha Saktimayusi janayati ka]atatvamebadan.”’ (‘Saivagama’”). She (Subhadr8) created 
at the outset Sudarsana which is known as Kajatatva, 
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can be figured in some way, but the principle of change connot be grasped in 
any definite form. So Sudarsana has no definite form. Sudarsana is Mahavignu 
as described in Paficaratra Agama. He is Jyoti Puruga as conceived by Panca- 
sakha philosophers of Orissa. 


The three deities have different colours, Subhadri, the symbol of Prakrti 
or Sakti has yellow colour. Prakrti is the source of all living things and forms, 
which assume various colours as they grow and develop, but at the origin are 
characterised by yellow colour. Bajabhadra who is the symbol of pure being or 
pure indeterminate spirit, has white colour, which is at the same time the synthesis 
and negation of all spectral colours. Lord Jagannatha has dark colour. This 
darkness seems to suggest the veil of mystery which surrounds the Supreme 
Lord. Black is no colour in itself, nor is it a synthesis of colours. It is the nega- 
tion of all colours as well as colourlessness.* 


The philosophy underlying the cult of Jagannatha has a support in the 
Purusottamavada of the Gita. The Gita makes the distinction between Kysara and 
Aksara and presents the Lord who is beyond both and at the same time who 
comprehends both of them in a new form, distinct form the other two.”° The 
supreme Lord is incomprehensible (acintya). But the ksara and the aksara are 
both comprehensible. Besides there is a dualism and opposition between ksara 
and aksara; but the absolute is not opposed to any. Lord Jagannatha is con- 
ceived in the same way. He is other than pure purusa (Bajabhadra) and Parad 
Prakrti (Subhadra), the kgara and the aksara. He is neither parinaminitya nor 
aparinaminitya. He is beyond both, that is neither opposed to any of them nor 
identical with any of them or both of them together.” Were he identical with 
both he could not be a deity transcendent of both and were he opposed to any 
of them or even opposed to both of them together he would be limited and 
not the infinite Lord. The Absolute is incomprehensible. The incomprehensibi- 
lity of the supreme Lord is also suggested by the dark colour. “Krsnafnica varnamh 
tamasajanatyaye.” It means all the colours culminate in the dark as it is all 
pervading. But the incomprehensible here is not the unknowable of the 
agnostics. The incomprehensible is the unfathomable—that which can only be 
partly known and which always remains partly unknowable. The eyes of the 
Lord glisten with divine grace (krpd) and the supreme Lord is connected with 
the world of things and beings by bhakti or prema. He is both muiirta and 
amurta. The mitra from is premaghana and, the amiirta is vijiidnaghana. It 
is this former aspect of the lord which becomes the object of worship and 
the method of worship is prema bhakti or devotion involving self-surrender 


# According to anotber interpretation, the three colours of the deities represent the three 
races of the world—whbite, yellow and black. 


Digitized by srujanika@gmail.com 


Theology 181 


(Prapatti). He is not merely a purusa like the Samkhya Purusga which is a bare 
witness, pure consciousness, itself without quality or determination. His Purugo- 
ttamata is suggestive of this compassionate aspect or the worshippable aspect. 
The Samkhya Purusga is the true self of the individual (jiva). It is never the 
universal One. There are as many purusgas as there are jivas according to the sam- 
khya.°° But the philosophy of Jagannatha does not accept this pluralism (Bahwe- 
Isvaravada). The Supreme Lord is not the totality of the phenomenal selves. 
He transcends all of them although He is the sustainer of all of them. 
The Brahmapurdna describes the Purugottama as one whose principal characteristic 
is that he is conceivable only in terms of contradictory qualities or dbharms®°®, 
According to Saiva School of thought Jagannatha is pre-eminently Siva, the 
Determinate form of creative principle.«x Bhairav is black in colour due 
to the infusion of Srsfi mala or the effusion of creation. This aspect of Jagannatha 
is proved by His possessing for his Vahana (mount) a dog which is to be found in 
a minor temple known as Ananta Sayana adjoining the Mukti Mandap to its south. 
Subhadra is the potency of the creation of Jagannaitha, she is the Deter- 
minate form of the Indeterminate Vimala which means a Goddess free from 
all sorts of Majas (or effusion) of creation. Ba[abhadra is mythically called 
the incarnation of sega or Ananta Niga which is the rudimentary element 
present at the beginning of the creation as is generally shown in God’s Ananta 
Sayana Posture. So briefly it can be stated that Saivite conception of creation has 
been epitomized in the Jagannatha cult. 


Philosophy of Jagannatha reviewed in the light of Upanisadic mysticism 


There is another angle from which the thing may be judged. As religion 
in India has a philosophical foundation this philosophy again is based upon a 
transcendental principle of mysticism. Unfortunately this last point which is the 
most basical to the rest has been over-looked not only by ordinary people but 
also by renowned scholars and philosophers. The mystical basis of Upanigadic 
philosophy and religion lies in ‘Pranava’. The meaning of Pranava is not accessible 
to logical understanding. It is grasped only in meditation or yogic practices. How 
Reality is one, that is Brahman or self, and how the individual-selves and the 
phenomenal universe are one with this Brahman cannot be grasped fully by 
logic. It is a matter of deeper spiritual experience. Sravara and Manana are 
to culminate in nididhyasana and this nididhydasana is the gate or the entrance to 
the otherwise inaccessible truth. Nididhyasana leads to that mystical experience 
in which the philosophy of Brahman and Atman culminates in the philosophy of 
Pranava. When Naciketa asked Yama to unfold to him the nature of the self and 


» View advocated by Pandit Maheswara Das of the Calcutta University in the Dept. of M.LL. 
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immortality, the reply which Yama gave was that the self or immortality was Om. 
This is again described as angusthamatrd purusa in the subsequent chapters of the 
‘Kathopanisad,.°® The Mandukya which attempts a correlation of the various depths 
of experience with the various aspects of reality, begins with an analysis of ‘Om’, 
and concludes with the fuller presentation of the significance of ‘Om’.®?® But 
unfortunately this part of the Upanisadic doctrine is left out by the ordinary 
searchers on the ground of its mystic nature. But truth is mystery and the mystery 
is the truth, and the tattva which underlies all dharmas is hidden in the inner depths 
of consciousness (dharmasyatatvath nihitam guhdyam).°? But some blame should go 
to our spiritual guides also because they wanted to screen off the sublime truth 
from ordinary enquirers and catered to them only the themes and anecdotes 
which could interest men of limited capacity. So philosophy came to be inter- 
preted in terms of popular stories with fancied characters which are not historical 
figures at all but were intended originally to be only symbolical. But the people 
took the symbols or only symbolical characters in a non-symbolic way with the 
result that there has always remained a yawning gulf between popular religion and 
true religion. The relation between spiritual experience or philosophical my sticism 
and the elaborate philosophical systems can also be viewed in the same way. It 
seems that there have been three stages in the evolution of Indian spiritual thought. 
The original mystical experience and direct apprehension of Truth through 
realisation—the first stage ; an indirect representation of that truth in philosophical 
thoughts and themes—the second stage; a graphic and picturesque representation 
of that philosophical truth again in Pauranic anecdotes and stories—the third stage. 
At the fourth stage, if it is to be called a stage at all, we have our popular beliefs 
in religion, morality and social laws. For a thorough understanding it is necessary 
to review all the stages together. This principle of interpretation if applied to the 
cult of Jagannatha can throw a new light on the universality of the cult. And this 
is substantiated by evidence, and is not a mere guess work. Jagannatha, Balabhadra 
and Subhadra as paurayic personages have one kind of appeal to the popular mind. 
But while the forms of Bajabhadra and Jagannatha become easily inteliigible the 
relevancy of the form of Subhadra in the trinity remains an element of mystery. 
In the Puranas Subhadra does not occupy a place of such importance that she should 
be associated with the worship of the other to forms Bajabhadra and Jagannatha. 
In the Puranas Subhadra is a sister of Krsna and wife of the third Pandava Arjuna, 
and the best and the noblest in her became manifest in the house of the Pandavas 
and not in the house of her father or brothers. It may be that the three forms came 
to be known as Krgna, Bajarama and Subhadra under the religious teachings of the 
Vaigpavas, and the female form was taken as Subhadra, because the other two 
forms were to be identified as Krsna and Bajarama.- Varabhamihira in the 6th 
century A.D. however prescribes Ekanam$a to be worshipped along with Bajarama 
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and Krsna. She should be installed in between them. This Ekanam$a was later 
on named as Subbhadra.°* In the Harivamsa Purana there is a passage which 
throws flood of light on the presence of Subhadra in between Bajabhadra and 
Jagannitha. Subhadra once appealed to Krsna to be worshipped along with him 
in later years as she saved his life from the mighty hands of Kamsa. 


Before Varaha-Mihira the worship of Rama and Krsna was prevalent in 
India. In the Nanighata cave inscription of Naganika there is mention of 
Sankargana and Vasudeva with other deities. This inscription of the 2nd or Ist 
century B.C. shows that the Bhagavata religion has spread to the south.®® Professor 
Bhandarkar in his “‘Archzological remains and excavation at Nagari, pp. 130-133” 
suggested that Vasudeva and Samkarsgana were worshipped together. This was 
incised in the Ghosundi stone inscription of the 2nd century A.D. The Besnagar 
pillar inscription also supports the identification of Vasudeva with Krsna (Vaignavism 
in Orissa by P. Mukherjee, p. 4). 


The formless form standing by the side of the form of Jagannatha came to 
be described as Sudarsana on account of similar reason. There are some again 
who explain these images with reference to the Caturvyiuhas : Yasudeva, Sahkargana, 
Pradyumna and Aniruddha.®® It is not known if the cult of Sita Rama ever inter- 
preted these forms naming one as Rama, the other one as Laksmapa and the third 
one as Sita. But the facts are like this, the forms were there, and they were objects 
of worship, and each religious sect came to give different names to those forms 
suiting the exigencies of their inclination. Subhadra is not, however, worshipped as 
Subhadra alone but as Mahaifsakti, Yogamaya, Visnumaya. She is also called 
Katyayani and Bhuvanesvari which are names of Durga.” It seems probable that 
these different religious preachers arrived and prescribed these different modes of 
worship and ultimately some form of synthesis has resulted giving rise to the existent 
religious traditions and practices in the temple of Jagannitha. The cult of 
Jagannatha has attained universality on account of the integration of all the manifold 
and varied modes of worship. Again in the worship of the Lord there is no distinction 
of caste and creed and all the castes and communities have a distinctive role in the 
worship that is performed. But this is only one aspect, the religious aspect of the 
deities or the worshipable aspect. Behind this there is a mysterious aspect also. 
Mr. Peterson recounts that after the bathing festival of the forms when all the outer 
colouring, ornamentations and dresses are removed, the images “appear in their 
original symbolical forms®® (Plate No. 61). And what is the basic symbol there ? 
This symbol is the Prarava. When dilating on the Atmatattva, Bralunatatva and 
Pranava Tatva, the ancient Upanisads declare that each has got four “Mdtrdas”’ or 
« Padas”, the first three matrds or padas are specifically described and the fourth one 
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which is unspecific is referred to as th transcendent (tfuriya). In respect of Atman 
these four are Jagrat, Svapna, Susupti and Turiya. In respect of Brahman, these four 
are Vaisvanara, Taijasa, Prajna and Santam.®° Tn the context of Pranava these four 
are the four matras—A, U M and Jyoti. These four are not to be understood 
separately or in distinction. 


The first three are represented in inter connected form, but the fourth one 
is absolutely formless. The second one is “Madhyama’”’ the connecting link 
between the first and the third and the form of Subhadra is symbolica! of that. 
In the statement given by Peterson, Subhadra stands for symbolic connection 
merely, the connecting link between the first and the third, and he says that it 
is for that reason that Subhadra has no hands. The form called Sudarsana 
becomes extremely significant in this context. This Sudarsana is shown on the 
left hand side (extreme side) of Lord Jagannatha. So this formless form is the 
symbol of Turiya, of Jyoti and of Santa.°°“ The Santa or the tranquil, says the 
Upanisada is motionless in the intimate expanse of Akasa like a tree, Stabdhaiva 
divi tisthatyeka.°° Who can say that Sudarsana which has the form of a long rod 
or club does not symbolise that tree which is the tranquil or the motionless one in 
the eternal sky, behind and beyond the manifest universe, passing through phases 
of birth, maturation and decay ? Who can say that it is not the symbol of Ananda 
or Bliss into which all ultimately enter, from which all spring, and by which all 
are sustained ? The name Sudarsana is given to this by the Vaisnavas. Again 
Sudarsana is a wheel, and the wheel is further taken as the Jyotirupa of the Lord 
described in the Gayatri Mantra as the “Bhargo deva”. The name Ddarubrahma 
became significant in the context of this interpretation. Ddaru or wood becomes 
a means of symbolisation of Brahman. Atmdan and “‘Om” in all its four matras or 
padas (Pada$ca matrah matra$sca padah).°3 


Pranava is called Sabda Brahma because it is at the root of the world of 
sounds. “‘Tasyavacakapranavah” says the Yoga system, ‘Om ityetad aksaramidam: 
sarvam or Sarva Oinkara eva” says the Mandukya—*Sarvam hi etad Brahma. Aya- 
mdatma Brahma”, the Mandukya®?® continues, “Om-iti dhyayatva Atmdnam”’, says 
the Candyogya.°® So Brahmag, Atman and Om and if we like, Pardvak, these four 
are to correlated. Strangely each has got four matrdas or padas. As far as “Vak’”’ 
is concerned the pAidas are Parad, Pasyanti, Madhyamda, and YVaikhari.°’* From this 
context Bajabhadra may be Vaikhari, Subhadra the connecting link may be 
Madhyama and Jagannatha the lotus-eyed may be Pasyanti and Sudarsana the 
Paravak. According to the Pancaratra School, these may be interpreted as: 
Virar, Sutrarma, Antaryami and Suddha.°® There is perfect correspondence between 
these four and other forms like Waisvanara, Taijase, Prajna and Santa or Visva, 
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Taijasa, Prajfid, Turiya advocated by the same Paricaratra school.*® So there seems 
to be a definite reason to believe that Jagannitha in all the four forms taken 
together is not only the universal deity, worshipped by all the castes of the 
Hindus but that it is the most ancient divinity, the one and the only Lord 
worshipable, the one and the only truth realisable, the one and the only 
end attainable namely the Brahman, the Anandam and the Parama Jyoti as 
sighted in the deep spiritual experience by the seers of the Upanigads. And 
Jagannatha is Jaganndatha not because He is the Lord of the Universe, but because 
He is the Universe and the source of the Universe and more particularly because 
He is all and everything. His total aspect is revealed in the four forms taken 
together and when these are taken together we not only have a comprehensive 
view of things, a comprehensive view of reality but we have comprehension itself. 
If comprehensive view is philosophy then the Philosophy of Jagannadtha is not a 
type of philosophical doctrine, but philosophy itself, 
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Abhita Parikalpoasti dvayamtatra navidyate 
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13. Silpya Samhita, Ch. VII, 
Bhalg pacdrilu gupata sandhi, 
Sipya purusa Sinyapure vandi 
Sunya purusa udasare rahe, 
Sinya purugta sayu miya vyave, 
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Sinya purusga daya]u atai, 

Sinya purusa sarva ghaf{a rahi, 

Sinya paruga kare nafa ghafe, 

Sunya purusa j5pe chanda kita. 
Virgta Gita, Cb. I. 

Yahgfra ripa rekba pabi 

Sunya puruga sunya debi. 

Yahara $unya ate dehi, 

Avara namathiva kihin ? 


Vignugarbha Purana, Cb. ITT, Verse, 12-14. 
Agocara puruga se nfihi ripa varna. 
Thaya thiti pahi tira atai mabhasinya. 
Ripavanta nuhbai se arupa tira debi, 
Sunya sangate se finya hoithai. 
Dehavanta hoike ta kariva ripa veda, 
YsbAara mahim3 vakbhani napidraiveda, 


Nirguna Mahatmya, Cb. II. 
Jivara moksakalpasEra, Andi pravu nirakara 
Bhagata jananikavisvasa, sakaja vite tara vasa. 
Jagata mangaja ISvara, Tara mahima agocara 
Sadhujanafikahitakare, Sunyare thu]a rupadbare. 


Jnana Siddhi, p. 84, the translation of the passage is taken from Dr. S. B, Dasgupta, Introduc- 
tion to Tantric Buddhism, p. 88. 

Vide Jasna Siddhi, p. 84. 

For the description of Nirakara Vignu along with five other Visnus vide Visnugarbha Purdga, 
Cb. IM ; Ses also N, N. Basu, Arch. Surv. of Mayurbhanj, pp. CLXXXVII. Mr. Artabal- 
labbha Mohanty in his preface to Visnugarbbha Purana (Prici edition) strongly criticises 
Mr. N. N. Basu for his identification of the five Vigsnu witb the five Dhyauni Buddhas. 
Mr. Mohanty, however, seems to be quite ignorant of the theological position of the 
Tantric Buddhists. 


Vispugarbha Purina, Ch, III. 
Avarna anfgaru {ara varpa prakafsila, 
Sveta pita kunkuma lohita cirika]a. 
Jajadhare nirjharaka yemanta chedavarns, 
Ye chadavarnaru chada Vignu hele janma. 


For the description of these Devas and their accessories, see the discussion Yoga, infra, 
There are four schools of this system of Buddhism : 
1. Svabhirika, 2. Aisvarika, 3. Kermika and 4. Yantrika. 
Prem Bhakti Brahma Gita (Praci edition), Ch. 1, verse 100. 
See Sivacandra Vidyarnava Bhattacarya, Tantratattva, Part I, the chapter on Saktitattva, 
pp. 225 ff. 
Prema Bhakti Brahma Gita, Cb. I, 
Urmadhtirme Se jyotijva]a, 
Vindu Sahbite paficaka]a. 
Uchudi padaate ye pafica 
Salija jaje padisafica. 
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Jaje padante paficavita 
Tatkgane yoga may jata. 
Ibid 
Sekaj]a ripa nidragate, jajaru hoila samvita, 
Seja]a napdrila rahi, urmire talata]a hoi, 
Ibid. 
Devi voile t§h5jani tu vajraki]a hua puni 
* * * 
Tu adi mata Sakti hebu, mote tu lifga se karivu. 
Ye afiga vedi muhin thivi, saka]a srusti mun karivi, 


In Chapter III of Prema Bhakti Brahma Gita. Adimdata is represented as the universal space 
extending in ten directions. 
Ibid, 

Vaje mun hevi vaj]iaras, virata nama heva mora 

Mo anta napaive kebi, Ananta nama hevi muhbin. 

Avara Bajabhadra Sesha, Monama4 hoiva vi$feg2, 


Ibid, Cb. IT. 

Sehise puruga kgarile, 
Ma akgara volaile 

* * * 
Se rasun sa aksara hela, 
Radhik& nama volZila 

* * * 
Yemisi Radha3krspathiti, 
Jiva paramahin volanti. 


Ibid, Ch. III, 31. Ibid, Ch, IH. 
Se Radha Krsna premarasupa, 
Se prema ripa Garvavasun. 
Tahun f¢ripura hela janma, 
Se adi triguna ta nama, 
Tini purare yeka debi, 
Yenu Tripura nama boi. 
Se desa vujare samvita, 
Se adi Durga adimata. 


Ibid, Ch, IV, 


Ibid, Vedamtasara Gupta Gita, Ch. XXI mentions Nitya and Pramada, instead of Lilavati and 
Priyavati. 
Hevajra-tantra ; MSS. pp. 55B-56B. 
Indra Gouri Yame Sauri vetali varugedigsi 
Kaeuverighasmaricaiva adho vucari smrptah. 
Urdho khecari prokta utpanti krama praksitah 
Sinya Samhita, Ch. 1X 
Age Radha pache muhin lampata vavare, 
Yekavija vonipha]a yuga]a aangare. 
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Ibid. 
Nirkikara mapnda]a se goloka rghfsa, 
Nirgkara vajana setbaku tira Béa, 
NirakAira vajithila se vimiki pas!. 

Ibid. 
Dayskale vrdha m3t& nirak8ra mantra, 
DvAtrirhsa aksara upadefa dele tattva. 

Prema Bhakti Br. Git&, Cb. IL. 

The same thing is also expressed in Ch. III of the text. 
Yabhaku anikiara kabhi, Se Vindu Brahma achi bahi 


.” " *» 
Se vindu yoga maya pare, Rabhila ardha mtr fire. 
* * * 


Tahun janmil& yekaksara, Ananta Ssarpara Akara, 
Tahaku sushumun8 kehi, Se $ifuveda ghara sehi. 
Avavi mandaja akgara, Se misa thapana Omkara, 


Ibid, Ch. IV. 
Sriradhb& Krspa Candrfvali. 
Yenitya tini ripe keli. 
* * m 
Klim Slim ku gheni blim 


Vide Prema Bhakti Brahma Gita, Ch. IV, 


Jvid, Cb. V. 
Haa aksara vadrasikh8&, Gupatarupe Se Radhik8g. 
Re akgara Bajadeva, Revatipati anuvava. 
Kuru akgara Krsna dehi, Sri Jaganndtha yahd kabhi 
Snaa Se SudarSsana Puna, yemante caturdhs pramanpa. 


Sipya Samhita, Cb, VIL 
Nirdkara ripa ariupa deha 
Caturdha ripe vije Nirgkdra. 


Ibid. 
Tohara mobhara Sunya kAiyafti, 
Jagata $unya rupare udefti, 
Ye dehaku bavu parate na y3 
NirSkiira vaji parate y& yH, 


Vedintasara Gupta Gita, Ch. VI. 
Se Nijagiri nitya sama 
Tenu Srikrgna nitya dhama. 
Se Nijagiri nitya dui 
Avinna aveda atai. 
Jagannatha Caritamrta, Cb. XVIII, 
Yehu Golokanity) astha]a 
Se¢huti giri Nilacas]a. 
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Kotie yuga yeve yai 
Set hira 1]3 nasarai, 
Saptinga Yora Si!ra Tika, p. 2. 
Yamaku uhada mote se jnana katbiva 
Alekha Niranjananku cinhiva kemante 
Acetana pindaku cetana kariva. 
Ye dehaku ghoni srami ra-hiva yemante. 
Ibid, p. 3. 
Ghaf{a yoga sv§imi mote kahiva vistari 


Siva Svarodaya, p. 4. 


Svadhistan mujaru ankurodita hoi 
Vastari hajara padi deha madhye rabi,. 


But according to Saptanga Yoga Siira Tika there are altogether 60 thousand nerves : 


githie sahasra nfdi prakrti vikara, p. 3. 
See:also Gupta Gita, Ch. III, Virata Gita, Ch, Vi. 

Venicaksunka madhye sthana trikita voli taranima, 
Saptanga Yoga Sara Tika, p, 6. 

Tathi upare putdare Brahma randhra dv4ra 

Tilacop& priya puta kapata s¢thara. 
Brahma Sfifikuli 

UjAni pavanakunei trikufa madhbye bbaratuhi, 
Saptfinga Yoga Sira Tika, p. 6. 

Brahma kapita phitai alekhaku dekha. 

* * 
Teveti yamara trasa nalagiva tote, 


289 


Jbid. See also Gupta Git8, Ch. V; Chatisa Gupta Gita, Ch. IV, for ulta sadhan# 
of the Natha Cult, see Goraksa Vijaya, pp. 115, 116, 145 etc. Goraksabodha, Verse 


No, 38. 


Gupta Gita, Ch. IV. 
Taluka Sandhire se yai, 
Padmakesara ye achai 
Chay8]isa pata]a, Pataja No, 21. 
Virata Gita, Ch IV. 
JagannAtha Caritamrpta, Ch, XIL 
Vada deuj]a se volai 
Sahasra daja padma sehl. 
Also Ibid. 
Caban dojare Niliacajare 
Vije diru Brahma sasra dajire. 
Ibid. 
Nifacajare Parama Brahma. 
RadhAinka sange voga Krgpa. 
* » * 
Radhikrsna yeka Sarire 
Ach anti supremavavare, 
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$7. Gupta Gita, Cb. II. 
Gurufi Brahma Hari Hara 
Gurufi Syama Nirdgkdra. 
58. Chayglifs Pata]a, Pata]a, No. 30. 
Nirakfra pupa funyare 
Prakdsa manaya hbitare 
Srigururupé avatara 
Hoicha Se Kajiyugara. 
S59. The same spirit is aiso found in Rudra Yama]a tasvtra, where it is declared. 


60. Vlrafa Gita, Cb. lV. 
See also. Sunya Samhita, Cb, 111, Vedania Sfira Gupta Gita, Ch I; Chatisa Gupta Git, 
Ch. XXIV etc. 
BrahmAfnde yete vidbimata, 
Pindasre achanti-samasta. 
Pinda Brabmanda yekamata 
Toige Kabhidelitattva. 


61. Saptfiiga Yoga Sara Tika. 
Andadi thru Rudra piile upade$sa 
Teveti kosfile puta kaja cakra pasa. 
- LA 
Teveti ka]ja cakrare nohivu tu bheda. 


62. Two Vajrayana works, p. 31. 
Pranipatya Jagannitham Sarvajina-vararcitam. 
Sarva Buddha-mayam siddbhi-vyapinarm gagapopamam. 
Sarvadarn-sarva satvoyah sarvajia varavararjipam. 
Bhaktyaham sarva bhavena vaksye tat sadhanam param. 
63. Ibid, p. 26. 
Paryupasyo Jagannatho Guruh Sarvartha Siddbidah,. 


64. Dhesrma Puja Vidbhana, pp. 206-207 , 208. 
See also Govinda Vijaya of Syamadfi:a 
Vangavasi edition, p. 3. 
63. Dharma Pijf Vidbhana, pp. 214-215. 


66. Sfrala Mahdbbharata, Sabb Parva. 
Samsar jananku tariva nimanté€ 
Baudba riupare vije acha Jaganpathe. 


67. Dfru Brahma Gitz. 
gagthadivasa antarena, 
Padaye pani hela Ksina 
Baudha rupa heva Jani 
Pada pani chadile gos3d. 
Devja Tol : 
Thakure voila raja hoiluki va-i 
Kaji yuge va ibun Baudba rupa hoi 


68. Sunya Sambitz. 
Baudba rupe mahodadbi kule 
Bhogavi]asivu tu seteve]e. 
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Ibid, Cb. X. 
For further references, see Sinya Sambita,-Cb. IX, Ch. XIII and Ch. XXX. 
Voile Acyuta tumhe suna ambha vani 
Kaje yuge Baudha ripe praka$ivu puni 
Kaliyuge Baudba riupe nija rupa gopya 
Sunahe sokala munijane dele sapa, 


Sasi Sena, Ch. IX, verse 52. 
Srinijagiri kangare Hari 
Baudharupe chanti vije kari. 
Jagannatha Carltamrta. 
Sri Jagannatha go]jaka]a 
Yethun ka]3 ¢ Nandavajda. 
Sunya Semhita, Cb. IX. 
Ambha kaj] puni yae Nadi3 dvipare 
Caitanya rupe prakasa hoibun ye thare, 


Caitanya Bhagavata, Cb. III. 

Although Sri Caitanya is regarded by the Orissan Vaignavas as the incarnation of Buddba, 
the Vaignavas of Bengal represent him as the hater of the Buddhists. In Cattoanya Carttéamrta 
it is written :— 

“He is a wretch who denies form to God ; touch not, behold not that slave of Death. The 
Buddhists are atheists for reciting the Vedas’ (J. N. Sarkar’s translation, IL, p. 6) 


Sunya Sambita. Ch. III, pp. 24-25. 


Balarama Das Gupta Gita, Ch. XVII, p. 18. & Skanda, Utkal khanda, Cb. XXIX, Sioka 34, 
and Nijadrimahodaya, Ch, V, Page 51. 
Prema Bhakti Brahma Gita, Ch. V, p, 37. 
Kants—Critique of Pure reason—Transcendental dialectic. 
Kant’s Critical Philosophy. Vol. II, pp. 115-116. 
Origiao and development of Siamksya system of thought—P, Chakravarty, p. 315. 
Spinoza—Ethics, God or pature as the cause of all tbings and God is identical! with all parti- 
cular manifestations or system of effects. 
The book of God —B. Spinoza, pp. 17-20. 
From Natura Naturins to Natura Naturdts, 
Sudarsana is Kaja Cakra (Ahbirbudhova Samhita, Ch. 33, sloka 8) and was created first, So 
it is brought first to the chariot and kept with SubhadrZ, the Goddess Sakti. 
Tatahcakramayam sarvam jagatsthivarajangamam Sudarsana-syaiva Kajacakratmatam. 
Bhagavat Gita, Ch. XV, Sioka 18. 
Origin and development of Samksya system of thought—P,. Chakravarty, p. 84. 
Ibid, p. 315. 
Brahmapurana : 
Asthuloananiurupo asauvavisvovavisvaevaca 
Viruddhba dharma rupo-Sau aifvaryat Purugottamah 
and Utkala Kbanda Skanda Purana, Cb, VIII, Sloka 32. 
Kathopanisgad, If, 1. 12:13. 
Ibid, I, 3. 19. Prapaficasdarataatra, Ch. XIX, 
Ibid. I., 2, 20. 
Brhbat Samhita, Vol. II, Ch. I, $lokas 39-44. 
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83. Archbzology and Vaignava tradition by R. P. Chanda, p. 163. 
86. Brahma Purfns, Vangavssi Edition, Cb. LIX, p. 280. 
87. Brabma Purgjpa, Cb. LII', Sloka 58. 
Namaste Sarvaghb devi 
Namaste Sarvasankhyade 
Tr4bi maim Padma patriaksi 
KAatyayani namarxtute. 
88. F. D. Patterson (Asiatic Researches, Vol. VIII, pp. 61-63 “On Jagannatha’”). 
89. Mi&ogukyaupanigad, Sloka 1-2. 
Onmityetadaksaramigarn sarvarm 
tasyopavydakbyanpam 
bbitambhavadbbhbavisyadite 
Sarvamonkara eva sarvam 
byetadbrahbmobyayamBtm§# 
brabma soyamftm! catugpat. 
89A. Ibid. 
90. Viggudharmottara Purina II, Ch. 340, Slokas 43-44. 
Mahgpné&rAyano Upanisad, Kbanda I~, Sloka 4. 
91, MAodukya Upanigad, Sitra V, Rg, No. 8. 
92. Nrjyana Upanigad and Miandukya Upanigad, Sutra V Sloka I. 
93, Chfindogya Upanigad, Mantra 10. 
94. Maingukya Upanigad Slokas 1-8. 
95. Vignusahasranima Stotram— Sagkaracirya, rp. 371. 
96. MAfundukya Upanigad, Silokas 1-2 and 
Piticarfitra agama. Nfrada Paficargtra, Ch. XXXIIII-XXXvV, 
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APPENDIX I 


BHOGAS OF THE JAGANNATHA TEMPLE, DRESS 
AND ORNAMENTS 


Bhogas or food offered to the God and consecrated becomes the prasada or 
sacred livings. 


We have already discussed elsewhere that the Lord Jagannatha has been 
conceived as an Emperor and the temple itself is His Imperial abode. The king 
who were ruling over states of Orissa from long past were considering theme 
selves as the servants of the Great Lord. The same paraphernalia as is found in a 
royal household, is also discernible in the temple of Jagannatha with much splen- 
dour and magnificence. The items of Bhogas that are offered daily to the deities 
are many and varied and they are offered with royal dignity and ceremonial 
purity. 


(i) Bhogas are of two kinds :—Those that are cooked and prepared in- 
side the temple kitchens are called Samkhudi. They are prepared out of rice, black 
gram and other vegetables :— 


(ii) Those that are prepared outside the kitchen but inside the temple 
specified for the purpose are called Nisamkhudi Bhogas. These constitute Bhogas 
made out of flour, wheat, ghee, candy etc. 


It is a remarkable feature that every day throughout the year fifty six 
varieties of dishes are prepared and offered to the deities. It has been pointed 
out by many a foreigner with awe and wonder that the divine kitchen of Lord 
Jagannatha is one of the biggest and splendid kitchens which can feed one lac of 
people at a time. There is a popular proverb that : 


‘Sada rasa vyafijan nana yati 

Chapana bhog lage dinarati.” 

“Multifarious dishes of sixfold tastes 

fifty six Bhogas are offered day and night)”, 
29 
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It is further interesting to note that beside these usual fifty-six varieties of 
dishes the royal deities also take an offering of 84 varieties of Bhogas on the Makar 
Sankranti day (on the first-day transit of sun to capricorn in the z diac such as 13th or 
14th January). The following table categorically shows eighty-four varieties of dishes. 
It also includes all the ingredients in brief. The asterisk marks given below shows 
the salt variety and the rest are sweet variety. 


Name of the Bhogas 
Jagannatha Vallabha 


Khaja 

Gaja 

Pheni 

Phegi 

Luni Khuruma 


Sweet Khuruma 
Bada poori 
Sana Poori (smaller size) 
Kakatua Jhilli 

(or Bada Jhilli) 
Bada Nadi 
‘Sana Nadi (smaller size) 
Kakara 
Hansa Keli 


Candra Kanti 
Bada 

Bada (smaller size) 
Vasanta Arisa 
Paga Arisa 

Marica Ladu 


Badi Khirisa 


Kadamba 


Ingredients 


Sugar, wheat-flour, ghee, spices (i.e. cardamom, 
camphor) 

Flour, ghee, sugar, - do - 

Wheat, flour, ghee, sugar, - do - 

Flour, sugar & ghee. 

Powdered rice, sugar & Ghee. 

Wheat flour, ghee, ginger, zsaphoetida, cumin 
& salt. 

Wheat flour, ghee, sugar & spices. 

Flour, ghee & salt, 

- do - 

Black gram, ghee, powdered 
spices. 

Blackgram, ghee, powdered rice, salt & spices. 

- do - 

Flour, ghee, mollasses or sugar. 

Blackgram, ghee, powdered rice, salt, ginger 
& other spices. 

Blackgram, ghee, ginger, zsapboetida, salt & 
liquid mollasses. 

Blackgram, ghee, powdered rice (sparsely used), 
dried mixture of coconut & mollasses. 

- do - 

Ghee, mollasses, wheat flour, powdered rice. 

Boiled mollasses, - do - 

Ghee, wheat flour, mollasses & powdered black 
pepper. 

Small nuts already prepared out of blackgram 
are added to a sweet soup of suji & mixed 
with milk, ghee & spices. 

To cooked rice, sugar & milk are added. 


rice, sugar & 
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24. 


Mendha mundia Khecidi 
(Betaking the shape 

of lamb’s head) 
Netrapoori or Tripoori 


Magaja Ladu 
Amalu 


Palimba 

Dalimba (smaller size) 

Sara Bhaja 
(preparation fry) 

PAarijataka 


Mandua 
Vallabha Kora 
Gopala Vallabbha 


Amrta Rasavali 


Suari 
Cadhei lada or 
Jhadeimada 


Badakanti 
Matha Puli 


Papudi 

(prepared outside) 
Nadia Khudi 
Bundia Khiri 


Takua 

Paya (A drink) 
Mahadei Khecidi 
Mahana Bhoga 
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Rice, gram, ghee, ginger, zesaphoetida, salt & 
spices. 


A thin gum like liquid is prepared out of the 
bark of Garuda Govinda tree or out of 
glutinus secretion from the ‘Ou fruit. 
Powdered rice is carefully churned with it in 
a cauldron full of ghee. 

Ghee, wheat flour, sugar & spices. 

Wheat flour, mollasses, ghee, pepper & carda- 
mom. 

Ghee, wheat flour, mollasses & spices. 

- do - 
Parudi, sugar & spices. 


Ghee. wheat flour, 
cheese & spices. 

Cheese, wheat flour, sugar & spices. 

Cocoanut, mollasses & spices. 

Mollasses, coated rice fried with ghee, cocoanut 
& spices. 

Skimmed milk cream, sugar, spices, ghee, kaju, 
almond, raisin. 

Skimmed milk-cream, sugar & spices. 

Mixed powder of all varieties of cakes or a 
different preparation of blackgram, wheat 
flour, ghee & sugar. 

Blackgram, ghee, ginger & spices with liquid 
mollasses. 


sugar, sweet powdered 


Blackgram, ghee, salt, esaphoetida, cocoanut 
piecemeals & spices. 

Dry milk-cream. 

Cocoanut chips. 

Rolam, sugar, ghee, dry globules made of 


pulsemeal. 
Wheat flour, mollasses, ghee & spices. 
Milk, sugar, plantain & spices. 
Rice, gram, ginger, ghee & z&saphoetida. 
Rolam, ghee, sugar & spices. 
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»*46. 

47. 
*48. 
#49. 


50. 
«51. 


52. 


53. 
54. 


*55 


56. 
*57. 
»#58. 

59. 


«60. 
»61. 
»*62. 

63. 


Jenamani 

Suji gaja 

Bali-Bamana Muga 

Suara pitha or poda 
pitha 

Makhana 

Khali roofti 


Kanika 


Abhada 
Dali (Dal) 


Tarakari (Curry) 
(Prepared free from 
spices.) 


Payasa 
Enduri 

Ada pacana 
Khua Munda 


Khaira chula 
Laxmivilasa 
Gheea Bharna 
Anna Rasavali 


The Cult of Jagannatha 


Blackgram, ghee, powdered rice & spices. 

Rolam, ghee, sugar & spices. 

Fresh grams, spices, cocoanut & ghee. 

Blackgram, wheat flour, ghee, ginger, spices, 
cocoanut crapings. 

Curd cream, sugar, spices. 

Wheat flour, ghee, salt, 
zesaphoetida. 

Rice, sugar, grams, cardamom, clove, raisin, 
caju, almond and spices. 

Cooked rice. 

Redgram, fried gram, blackgram, peas, ghee, 
sugar and spices. 

of various menu i.e. Mahura, Saga (of green 
leaves), Santula (Manifold vegetables cooked), 
Raita (profusely added with mustard or 
ryepaste), Vesara, Khata etc. 

Rice, sugar, milk and spices. 

Blackgram paste, ginger and aesaphoetida. 

Ginger, mollasses and churned tamarind. 

Khua (a milk product), sugar, spices, aesapho- 
etida and salt. 

Wheat flour, ghee, mollasses and spices. 

Flour, ghee and spices. 

Blackgram, ghee. 

1/2 K.g. cow ghee, 20 pieces papuri (a milk 
product), 1/2 K.g. Khua, 1/2 K.g. Khira 
(also a milk product), 100 pieces almond, 100 
pieces raisin, 100 pieces kaju, 1/4 K.g. fine 
rice, 1/2 K.g. sugar, 25 pieces cardamom 
and cinnamon etc. 


ginger, Juani, 


and others, such as (64) Nadu ; (65) Nadia keli ; (66) »Khaia cula ; (67) Moti Cula; 
(68) Dhanu Sarana pithoi ; (69) Panasua ladu ; (70) Arakha phula ; (71) Sarakumpa ; 
(72) Kheimanda ; (73) Kadamba ; (74) Chena Pitha ; (75) Srihasta-Kora ; (76) Radha 
Vallabhi ; (77) Enduri ; (78) Culia Kupada ; (79) Gaintha pitha ; (80) Gheuti, (81) 
Kana-Phooli ; (82) Mendha singhia ; (83) Khanda Manda ; and (84) Kanti. 


Another interesting feature is revealed that the deities are offered Pakhaja 
or watered rice thrice a day. The pakha]a which is offered for his lunch (Dwipra- 
hara Dhipa) is incensed with jasmine (malli flowers). After siesta in the evening 
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(Sandhya Dhipa) the deities are offered a different kind of Pakha]a mixed with curd, 
ginger cunion. For his dinner the deities are offered sweet watered rice mixed with 
ginger, Jeera, ghee and sugar, (Badasrngata Dhipa) 


Prohibited yegetables : 


Though the dishes are all strictly vegetarian, it also prohibits the following 
vegetables. 


(1) Gourd, Lady’s finger, potatoes, tomatoes, garlics, onion, popeya, 
Chachindra, Kalara, Poi, Kalama Sag, Kobi, Bitter gourd, Snake gourd, 
Bottle gourd. 


Seasonal Bhogas (Besides the usual ones) : 


1. During Vaisakha and Jyestha (Approximately it covers the middle of 
April, May and middle of June)—the deities are offered the following dishes besides 
the usual ones. 


(i) Dahi pakhaj]a (watered rice mixed with curd) 
(ii) Chena Mandqua 
(iii) Saga (a delicacy of green leaves) 
(iv) Biripitha (cakes prepared out of black gram) 
(v) On paga or Visuva Samkranti day the gheuti (made of flour, curd, 
cheese & mollasses) is offered in the morning and a delicious drink 
in the evening. 


2. During the month of Asadha (during car-vestival, June-July) the deities 
are offered a special drink called Adhara pana (Adhara means lips. As such, the 
drink sweetens the divine lips). 


3. During the month of Sravana (Jhulan Yatra i.e. July-August) the deities 
are offered Amalu & Khiri. 


4. During the month of Bhadrava (Janmastami i.e. August-September) the 
deities are offered the same food as mentioned above. 


5. During the month of Kartika (October-November) the deities are 
offered Luyilia (salty parched paddy) early in the morning Which is called Bala 
Dhipa. 


6. During the month of Pauga (December-January) the deities are offered 
Pahili Bhoga, i.e. the first food offered rather early in the morning. It is a delicious 
Khechidi preparation. The episode runs that as Laxmi, the divine consort moves 
to her father’s house, Yasoda, the mother of Lord prepares herself this delicious 
khechidi to the utmost satisfaction of her son. 
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(ii) On Bakula Amavasya day the Gaintha cake, new mango blossoms, 
powdered rice fried with ghee and Nadi (mixed with ghee) are offered. 


7. During the Makar Sankranti day, in the month of Magha (Approximately 
13th or 14th January) the deities are offered Makara Caujla (i.e. fresh uncooked rice, 
well moistened, mixed with milk, ginger, black pepper, candy, cocoanut, cheese, 
camphor, raisin, ripe banana etc.). 


8. During the Doj]a Yatra in the month of Philguna (February-March) 
the deities are offered Can8gaja, Khandavari, Canaladi, (undeveloped mango 
fruits) (Ambakasi) Dahapa cori, Arisa, Kanti & Kakara. 


Non-animal sacrifices : According to the Tara Rahasya. a medieval Tantric 
treatise), Lord Jagannatha is conceived as Kalika or Durga. 

“Kajau Kaali Kajau Krspah 

Kajau Gopal Kalika 

[In the Kaliyuga, Kali & Krsna (or Gopal) are predominating 

deities and Gopal (or Krishna) himself is Ka]ika.] 


So, there has been a tradition of offering either vegetable or food sacrifices 
in two Samkrantis i.e. Makara Samkranti and Daksinayana Samkranti. The 
sacrifice constitutes Enduri cake of black gram mixed with ginger and asaphoetida or 
curd with candy or a mixed preparation of ginger soury sauce, cocoanut and sugar. 
But specifically on the Makar Samkranti day eight sacrifices are made after the 
mid-day meals. 


Dhiupas (Divine meals) : 

Morning : For morning refreshment the deities are offered the following platters, 
Gopala Vallabha, fried paddy, sugar coated cocoanut, nuts, butter, 
Khua, manda papudi, fruits like mango, banana, guava, cocoanut 
chips etc. 
For morning ‘meals which is called Raja Dhipa the deities are offered 
as following : 
Kakatuajbilli, Kanti, Enduri, ginger tonic, fried green leaves, fryrice, 
dal & curries. 

Fore-noon : The deities are offered Bhoga-Mandapa-Dhiipa. It includes rice, veritable 
curries & cakes. 

Mid-day & They are offered Oriya (made of rice, salt, ghee & orange juice) 

after-noon : Cooked rice, curries, cakes, sweet soup, Kakara, Arisa, Marica-Ladu, 
pomegranates, Bada, a drink prepared out of black pepper, banana 
etc. 
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Evening : The sandhya dhtipa consists of cooked rice and watered rice ; Mathapuli ; 
Kanla puli ; Jenamani ; Parijataka ; Mandua ; Rasavali; Suiri; dal & 
other curries etc. 

Night : The platters are called Badasinhara Dhiupa or Siyana Dhipa. It consists 
of sweet watered rice ; banana, Bada ; plantain fry ; Bhoga Kshiri, a liquid 
made of rice milk, sugar & spices ; cadhei meda ; green cocoanuts & 
betels (sandal paste instead of lime & without tobaeco), 


How are the Bhogas placed before the deities : 


All the dishes that are cooked and prepared inside the kitchen are not ordinarily 
brought to the presence of the deities. An age old convention is still observed with 
devotion and austerity with regards to the placement of the Bhogas before the deities. 
Those who carry it from the kitchen are the Suaras and Mahgisuaras. They are 
strong and clean bodied persons free from diseases. Their mouths are closely 
wrapped so that no spit or saliva or even the direct breath will contaminate bhogas. 
They almost move in a line while the pilgrims or visitors are not allowed to touch 
them. They carry the Mahaprasada on their shoulders with the help of yoke. The 
dried Mahaprasada is carried in Sara (round shaped earthen platter) by the Suaras 
in their unfolded palms. 


On the eve of each Dhiipa, the Padhihari (or pratihar1 i.e. one of the temple 
attendants, specifically engaged in Dhipa work) goes upto the kitchen and summons 
the suara and Mahasudara in the following manner. 

‘Ye Suaras & Mahéisuaras! (For this particular Dhipa) Let the Amrta 

Manohi Bhogas be brought to the presence of their holiness, the deities !” 


After this announcement the suaras carry the dishes to the deities. 


Divinity in the Mahaprasada : 


The Mahaiprasida is conceived as the Brahma itself. Throughout India 
it is widely acclaimed as a separate divine entity for the people even at distant 
places look upon this as the same lord, they worship it and swear by it even in hard 
intricate disputes. The faith confirms it that the dishes are prepared by goddess Laxmi 
and deities take it from the Ratna Vedi or the Divine Altar where the deities are 
seated. The dishes carry a spell by themselves as these are offered to the deities while 
the austere pandas go on reciting the holy mantras. There is an echo of the vedic 
ritualistic tradition which is being strictly observed by the priests. 


The dried cooked rice which is widely known as the Nirmalya even assumes 
the same serenity and the pilgrims in India carry it along with them as a token of 
divine presence and sanctity. It is needless to point here in every household in 


Digitized by srujanika@gmail.com 


200 The Cult of Jaganndatha 


Orissa, this Nirmalya is preserved and the people never forget to partake of it 
before they take their principal food. 


Thousands of widows young or old from different states including Orissa 
flock to Puri in the month of Kartika (October-November) every year where they 
stay for a month in order to take the Mabhaprasada. This is, indeed, a unique 
feature. 


These eighty-five types of delicacies really form the acme of the Hindu 
vegetarian cooking at the time of building and consecration of the temple. The list 
of Bhogas has a unique cultural value as it shows the gastronomical taste of the 
Hindus in vegetarian cooking. The main dishes have never been changed so that 
any one can find out the food, the then kings and great men ate in Orissa 
and in eastern India in the 12th century A.D. Sometimes number of new dishes 
are also added. 


In the Ayain Akbari the full descriptive gazetteer composed in persian by 
Akabar’s order there is a detailed account of Akabar’s kitchen and in that 
account given a list of thirty types of dishes among other hundred which would be 
kept ready for Akabar in his kitchen. These thirty dishes are—ten pure vegetarian, 
ten of mixed vegetables and meat and ten only meat. This shows the highest 
achievement of Indo-persian cooking as developed by Indian muslims. In that list 
the Ayin Akabari gives the ingredient for each dish and the amount of each ingredient 
in preparing a report for number of people. In an article “‘the diet of the great 
moghuls published in Islamic culture, 1959 there is also mention of 100 dishes 
usually served in the court of Akabar. 


The following extract is taken from the Jagannatha Kaifiyatw (regarding the 
history of the Mahaprasada). 


During the reign of Yayati, the Brahmins and monks were not preparing 


the Mahaprasida. Once the Lord Jagannatha commanded the ruling king in his 
dream. 


“Prepare rice and dishes according to the principles, Offer them to 
Me and invite all Brahmins and anchorites to dine.” 


As per the divine instruction, Yayati Kesari did so. But despite his 
requests to the venerable sorts, the latter did not accept it as holy dishes. Then 
after the king prayed to God and himself observed fasting. Again he was advised 


in his dream. He further more prepared such delicious dishes and extended an 
appeal to all the monks and brahmins. 
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‘Ye revered sirs, please accept these dishes. 
Lord Jagannatha has commanded me.” 


Hearing this, all unanimously replied, “‘If Jagannatha would so bid us, then 
only we shall accept these things.” 


Yadi Asm&nagnyapayisyati Devah 
Tada Asmabhistad Bhoktavyamiti. 


Satya yuge Indradyumnaya Saksat $Sri-mukhat Agnyam datwa dwadasayatra 
agnyapayat. Tadasmiakam Yadyagnyadiyate tada bhoktavyamiti. 


During the Satya era, the God himself commanded the King Indradyumna 
to celebrate twelve festivals in twelve months. So, if the God, himself would so 
command us, we will accept this. 


During such conversation, certain dumb brahmin arrived there who came 


for a visit to Jagannatha. Yonder pointing him, the entire gathering of brahmins 
and monks shouted. 


‘If this dumb brahmin would be able to speak after taking this so-called 
Mabhaprasada, then only we will accept it.” 


Accordingly, the dumb brahmin was made to sit near the Mahaprasada and 
was requested to sing its glory after taking a morsel of it. Strangely enough, the 
brahmin spontaneously chanted out two verses in praise of the Mahaprasada, 


Are vidwanmanyAananadhigatavedarthanigaman 

Maya bhukte hyanhe mama parijaneisced mamanujey 
Tasmin dehe nasinnahhavatu bhabanto bahughrunAa. 
Na gangayah peyam Saba-Tanu-Galat Nabya Kalitam. 


(O’ self conceited erudites ! you are ignorant of the knowledge of the vedas 
and other scriptures. When I enjoy the Mahaprasada, my kins are also enjoying. 
You should not bear any hatred towards them for the Mahaprasada does not stale 


them. As the water of the Ganges is not polluted even though the rotten flesh of 
the corpse is borne aloft it.) 


The dumb brahmin uttered thus and took the Mahiprasada with pride and 


«This unpublished MSS. has been traced form Mackenzie's collection in 1819 preserved in 
Madras Oriental Museum and is being edited by the Author. This Jagannitha kaifiyat is otherwise 
known as “Udra defa Ri3ja VamésAavali”. 

26 
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profound faith. Consequently, all the brahmins and monks present there took 
Mahéprasada ungrudgingly and wiped their hands on their head as a mark of devotion 
and satiety. Since then, the Bhogas offered to the deities are being accepted 
as the Mahaprasada by all irrespective of caste and creed. 


List of clothes kept for use of the idols taken on the 18th September, 1813. 


Dassee Putnee 7 
Manee*Bundee 25 
Putnee Khundooa 43 
Sauree of silk 31 
Silk Fotah 21 
Numabobe 24 
Khondooa (Numabobe) 344 
Saree 5 35 
Fotah 31 
Chonkaband Khondooa 3 

-do- Fotah 2 
Mahoruttee Khondooa 14 
Antguree Khondooa 6 
Marhattee Saree 29 
Antagurree Saree 12 
Sarees of different countries 13 
Marhattee Dhotee 30 
Orissa Dhotee 3 
Dhotee and Chaddurs of different 


countries 4 
Kantch Dhootees of different counties ... 9 
Silken Dhootees 3 


Benaressy Dopata 20 

- do - Sauree 1 
Jurree Assawneea Arnee 12 
Kuppurdhool of different kinds 29 
Kuppurdhool of Pattooka 5 
Silk Lenga 1 
Jurree Seerpench 8 


# The spelling of cloths and ornaments is retained here in accordance with tbe list made by 
the British Government, This list is reproduced here by the kind permission of the Board of 
Revenue, Orissa Govt, 
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Chuddurs of different kinds 29 
Remnants of cloths 24 
Duknee Dhotee & Chudders 6 (cotton) 
- do - Saree 10 - do - 

Dacca Cloth (cotton) 1 
Pugrees of different kinds (cotton) 23 
Daputtas of different kinds (cotton) ... 37 
Dhotee (cotton) 19 
Saree - do - 7 
Fotah - do - 4 
Wotteree -do- 10 
Coba buggee chool phoota 

Head cloth (cotton) 2 
Sree Kupra coarse cloth 24 
Kantch Dhottee of different kinds 20 
Remnants 5 
Pulung Posh 15 
Koosnarjun chal Deer skin 1 


Another enclosure from Collector, Cuttack’s letter 
13th December, 1813, p. 210, Vol. II. 


Jewels belonging to the Deity (Gold) 


Khund (Sword) 

Dhal (Shield) 

Kuttar 

Dhannoo (Bow) 

Khurroo ornament for the wrist 
Nappoor ornament for the feet 
Jutt ornament for the hair 
Goojur khunoo ornament for the wrist 
Lobe ornament for the ear 

Rings 

Jubba hurrera tassels 

Joopee ornaments for the forehead 
Puddom Mallee Necklace 

Gool Kuntee Mallee Necklace 


< WV 66 UU A ND Nn DL = 
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Checha Kuntee Malee Necklace 
Habooree Mallee Necklace 
Mirga Malee Necklace 

Mohun Malee Necklace 
Sursoo Kuntee Mallee Necklace 
Paun Pattree Kuntee Necklace 
Goongroo Malee Necklace 
Khhud bartee—silver quiver 


HH ND a mm WW mm DN NO 


The above list shows that the dresses and ornaments were endowed to the deities 
by people from different countries. 
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THE IMPACT OF THE CULT OF JAGANNATHA ON THE 
SOCIO-RELIGIOUS LIFE OF ORISSA 


As the nerve centre of the human body influences every physical part 
of it, so also the institution of Jagannatha influences every sphere of life in 
Orissa, political, cultural, social, religious and economic. 


A religion and its deity are the products of the spiritual and mental 
uplift of the people and consequently, the nature of the deity and religion 
determines the nature of the people by whom they are conceived. The truth 
is applicable to the concept of Jagannatha. He is conceived as a deity of 
all impressive nature in whom all the sectarian religions are merged and 
cosmopolitanism in the concept of the deity has led to the cosmopolitanism 
in the manners and behaviour of the people of Orissa towards others. All 
sects of religious views prevalent throughout India with their different nature, 
different tendencies and different angles of vision are all merged in the cult of 
Jagannatha. 


The various Avataras (incarnations) appearing in the field of social and 
religions institutions professing different sectarian worship throughout India 
are said to be partial manifestations or incarnations of Lord Jagannatha and 
He is the sumtotal of these incarnations. So, Acyutiananda Das, one of the 
Patrica Sakhas and a poet Philosopher of Orissa, has rightly said, 


Avatara dasa ehi daru riupa ebi darure se lina 
ISswara saksate li]ara nimante bije ratna— 
—Simbhasana (1) 


This indicates the cosmopolitanism of the cult of Jagannatha in which, 
according to the belief of a Hindu, lies the fullness of the practical spiritual life. 
So, it is generally believed that the visit to other sacred places may serve some 
partial aspects of spiritual life, but a visit to Jagannatha at Puri after the visit of 
other sacred places in India leads to the final salvation which is indicated in the 
Rg mantra : 


Ado yaddaru plavate sindhoh pare apurusgam 
Tada rabhasva durhono tena gacha parastaram (2) 


Digitized by srujanika@gmail.com 


206 The Cult of Jagannntha 


Sayanacarya, the famous commentator of the 13th century, has rightly 
interpreted the mantra with sepcial reference to Purugottama Jagannitha and 
affirmed that he is the final goal to salvation. This religious aspect of the Jagan- 
nitha cult has exerted an influence over the social and religious life of the people 
of Orissa in general, among whom brotherly tie is established on the basis of the 


final realisation of life. 


As regards, bhoga in the paraphernelia of worship of Lord Jagannatha, we 
find the same truth that this cult has assimilated all sorts and modes of worship 
prevailing in this great country. 


Let us take the example of Mahaprasada, the like of which is nowhere 
found in India. Food is the first and greatest of all necessities of human life and 
existence. That food is not only offered to the deity but is also meant for all the 
people, who whatever their position may be, can satisfy their hunger with ease and 
comfort. Food is always ready in the temple showing us as if the Lord of the Uni- 
verse sits there on the Ratnavedi holding out His hands for giving food to His hungry 
and devoted beings. All the seasonal foods offered to the deity are made available 
to the public. This arrangement has been based on humanitarian consideration 
which is the main purpose of worship in the temple. On the whole, through 
this arrangement an attempt has been made to realise human life in its true 
aspect as stated in the Upanigada :— 


Yasya sarbani bhitani atmaibabhutavijanata 
Tasya ko mohalh ko Ssokah............ ekatvamanupasyatah (3) 


Jt means that he, who realises within himself all the emotions as his own 
self, faces no trouble, whatsoever. In the social life of some parts of India in 
general and Orissa in particular, whatever is done in the shape of welfare of the 
family of the individual is attributed to Lord Jagannatha. 


Jn the marriage and other religious ceremonies, the house-hold people think 
it as their duty to satisfy their guests with Mahdprasada of Jagannatha before 
serving them with other kinds of food. This reminds us the couplet of the Gita. 


Yat karosi Yada$snagi Yajjuhosi dadasi yat 
Yatba Pasyasi kaunteya tatkuruvga madarpanam (4) 


This process has helped our people in establishing brotherly relationship in 
their social life. Before entering into any social relation such as marriage, the 
parties come together to take oath before Lord Jagannatha to make their relation 
firm and permanent. The priest of Jagannatha and their agents known as Pandas 
move about the whole country to collect pilgrims for the visit of Jagannatha and 
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this has brought the whole of Orissa in close contact with other parts of India and 
thus, the tie of fraternity has been fostered through the movements of Pandas 
throughout the country. The Oriya language has, to some extent, been known to 
the people of other parts of India and vice versa, through tnis process. On account 
of this language—study on the part of the Pandas, Puri has attained a Pan-Indian 
status in comparison with other sacred places of India. 


Cases involving religious controversies in any part of India particularly 
Orissa, are referred to the Muktimandapa which stands as the judiciary of the temple.” 
This Muktimandapa is the famous seat of the learned men associated with Jagannitha 
temple and the verdict pronounced by this august assembly of Pandits, is accepted 
by the contending parties with great respect. 


As has been said before that in the days of yore when Orissan kings held 
sovereignty over the country they had to seek the favour of Lord Jagannitha for 
their success in administration or participation in war. Lord Jagannatha is deemed 
to be the supreme monarch of the country and the R8&ja of Orissa is regarded as 
His representative. Even the Yatrdas held in honour of Jaganniatha have great 
influence on the religious and cultural life of the people of Orissa. Take for ins- 
tance the Shyana Yatra in the temple of Lord Jagadnitha, when the Lord goes to 
sleep. During the period of this Sayana Yatra lasting for 3 months all ceremonies 
such as marriage, Upanayana (sacred thread ceremony), the coming of the bride 
to her father-in law’s place, (Naova-Vadhi Yatra) etc. are all suspended and during 
the rising ceremony of the Lord (Devotthdna), all these activities are resumed. 
During the Ratha Ydatra festival of the Lord, all kinds of trees are planted in various 
parts of Orissa, because these days of the festival are considered to be the most 
auspicious. The first fruit of any crop grown in Orissa is presented or assigned to 
the Lord. Theatrical performances open with an invocation to Lord Jagannétha. 
In ancient Oriya literature most of the famous works begin with a prayer to the 
Lord(s). Even Muslim poets have sung the glory of Jagannatha in some of their 
invocatory verses. Poets like Salabega and Lede Haridas are regarded as devotees 
of Lord Jagannitha. Children are considered to be the gifts of the Lord and when 
they are born or saved from calamities, the parents go to the temple and offer lamps 
the number of which sometimes, goes up to one lakh. 


Lord Jagannitha is not only the real king of Orissa but also He is the land- 
lord of all parts of India. There is no important region in India where the Lord 
has no land of his own. Heis the only deity in India in whose favour donations 
of land have been made by the Rajas and Maharajas and also by the common 
people. Apart from the actual donation of land, a kind of spiritual dedication of 
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life and property also is made to Him all over India. Men and women are named 
after Him, as Jagannatha Dasa ; villages and farmyards and market places bear his 
name e.g. Jagannithpir, Jagannath prasad, Jagannath Hat etc. and cattle and 
trees are dedicated to Him. It is no exaggeration to say that Jagannatha is the biggest 
landlord in India. He is also the richest deity of the country. Donations in several 
forms besides land and money such as utensils, ornaments, dresses, furniture, horses, 
elephants etc. are made to Jagannatha by all classes of people. 


Jagannatha is a frame of reference for any form of greatness throughout the 
country. He is the Bada Thakur, the Chief among the Gods. His temple is the Bada 
Deula, the chief temple among the temples and the path in front of His temple is the 
Bada Danda, the chief path-way. The sea washing the shores of His Kgsetra is called 
‘Mohodadhi’ or the great ocean. Even the cremation ground here is named as Svarga 
Dvara or gateway to the Heaven. Jn worshipping Him all the deities are worship- 
ped, and in visiting His seat or Kgetra all pilgrimages are made. He is conceived 
as the king, the co-subject, the father, the brother and the son in one. All religious 
practices, social customs and cultural activities get their sanction by reference 
to what is followed in His temple and the deviations, if any, are also made with 
humble supplication of His sanction. The Lord of the Lords is the ideal of all 
ideals for the people. 


Viewed from all points, Lord Jagannitha would appear to be the supreme 
authority in all matters—social, political, religious and cultural and Purl, the seat of 


Lord, is no doubt the nerve centre of Orissa and tho greatest religious centre of 
India, 
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APPENDIX II1 
JAGANNATHA IN INSCRIPTIONS AND LITERATURE 


Inscriptions of the temple of Jagannatha 


(i) During the reign of Chodaganga, Inscriptions of Orissa, Vol. IM, Part I. 
(Nrsingha mandir inscriptions), p. 131, no. 123. 
(ii) During the reign of Anangabhimadeva, E.I., Vol XXX, p. 197. 
Patalesvara temple inscription. 
(iii) During the reign of SiryavamhSsi kings (Kapilesvardev, Purusottamdev, 
Prataparudradev and others) 
Ref. the Evolution of Oriya language and script published by the Utkal 
University. 
Pages—253, 257, 265, 272, 274, 278, 279, 283, 292, 300, 302, 314. 
J.A.S.B., Vol. LXEX (1900) ; P. & J.A.S.B., Vol. LXII, (1893) 
Inscriptions in other temples of Puri town 
(i) Markandesvar temple inscriptions of Chodagangadev, Inscriptions of 
Orissa, Vol. III, Part I, p. 134, no. 120. 
Inscriptions referring to Sri Purusottama Jagannatha from outside the Puri 
town. 
(i) Stone Inscriptions of Bhairavadev, Bihar Indian Antiquity January 1890, 
Vol. XIX, J.B.A.S., Vol. XVI, p. 1225. 
(ii) Nagari plates of Aniyankabhimadev II, E.I., Vol. XXVII, p. 235. 
(iii) Gopinathapur Inscription of Kapileswardev, J.A.S.B., Vol. LXIX, Part I, 
p- 173. 
Govindapur Stone Inscription of the poet Gangadhar, E.I., Vol. I, p- 330. 


Kailan plate of Sridharana Rata of Samanta]a 
T.H.Q, Vol. XXIII, Page 221. 


Kalidindi grant, E.1., Vol. XXIX, Page 63-64 ; I.A., Vol. XIV. 
Maihar grant, E.T., XXXV, p. 171. 
Nagpur Stone Inscriptions of a king of Malwa, EI. II, p. 180. 


Pujaripali inscription of Napgvansi King GopaYTdev—The Mabhakosala Historical 
Society Paper, Vol, II, p. 68. 
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A—English 
1. (An) Account of Orissa proper or Cuttak—Andrew Sterling. 
2. Ain-I-Akbari—Tr. by Col. H. S. Jarret, Vol. II, (p. 127-129). 
3. Ancient Geography of India—Sir Alexander Cunnigham- 
4. Antiquities of Orissa—Rajendralal Mitra. 
5. (The) Authentic history of Prabhasa in the Pandava period—V. B. Atbavale. 
6. Bhilsa Topes—Sir Alexander Cunningham. 
7. (A) Brief history of the rise and progress of the general Baptist Mission in 
Orissa—James Peggs. 
8. British connection with Jagannath temple—Lauree. 
9. Buddha Gaya—Rajendralal Mitra. 
10. Buddism—Monier Williams. 
11. (The) Cambridge History of India—Vol. III, (p. 178); Vol. IY, (p. 140). 
12. Castes and tribes of Southern India—Edgar Thurston. 
13. Descriptive Catalogue of Sanskrit—MSS. of Orissa, Vol. V. 
14. - do - Vol. VL. 
15. (The) Cult of Jagannath, iets Lumar origin—Banikanta Kakati. 
16. Early History of India—V. A. Smith, 4th ed., (p. 498). 
17. Fastern India—Vol. II, (p. 23-34). 
18. Epic mythology—Edward Washburn Hopkins. 
18a. Fodor’s Guide to India. 
19. Glimpses of Kalinga History—Manmathanath Das. 
20. (The) Government grant to Jaggernant’s temple—James Peggs. 
21. Foundations of British Orissa—Bhabanicharan Ray. 
22. Hindu mythology—W. J. Wilkins. 
23. History and culture of Indian people. Vol. I, Ed. by R. C. Mazumdar. 
24. (The) History of Aryan rule in India : from the earliest times to the death of 
Akber—E. B. Havell. 
25. History of Dbharmasastra, Vol. IV, by P. V. Kane. 
26. (The) History of the Gajapati kings of Orissa—Prabhat Mukherjee. 
27. History of Indian and Eastern Architecture—James Fergusson, Vol. II, (p,. 592). 
28. History of Orissa—H. K. Mahtab. 
29. History of Orissa—N. K. Sahu. 
30. History of Orissa—R. D. Banerjee. 
31. History of Orissa—W. W. Hunter. 
32. History of Poore—Brijnarayan Ghose. 
33. History of Puri—B. K. Ghose. 
34. India and its princes—Luis Routweet. 
35. History of freedom movement of Orissa—Dr. H. K. Mahatab. 
36. History of Orissa—Dr. N. K. Sahu. 
37. History of Oriya Literature—Dr. M. Mansingh. 
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India Directory (p. 468)—Taylor. 

(The) Indian Empire—W. W. Hunter. 

Indian Temples—Odethe Rruhl. 

Indian travels of the Vernot and careri (p. 94,262) —FEd. by Suendranath Sen. 
(The) Jagannath or Pooree Pagoda, Vol. II, (p. CLXXVII). 
Jakernot pagoda—Letter in Yulu diary of Hedges, Vol. I, (p. 30). 
Konarak—Bishan Swarup. 

(The) Medieval Vaishnavism in Orissa—Prabhat Mukherjee. 
Modern Buddhism and its followers in Orissa—N. N. Basu. 
Mysticism in Jagannath temple. 

Obscure Cults of Bengal—S. B. Chandhury. 

Orissa and her remains—Manamohban Ganguli. 

Orissa in the making—B. C. Mazumdar. 

Orissa, the garden of superstition and idolatry—W. F. B. Laurie. 
Oxford history of India—V. A. Smith. 

Puri—Chintamani Acharya. 

Puri—L. N. Sahu. 

(The) Religion of the world—Dr. Hopkins. 

Saura—English dictionary—G. V. Rammurthy. 

Sketches from Nipal, Vol. II, (p. 316)—A. A. Oldfield. 

Temples of India—Edglay Norman. 

The Suryavamsi Gajapatis of Orissa—R. Subramaniyam. 

The Cult of Jagannatha—Pt. N. K. Das. 

Things Indian—William Crooke. 

Thirty-eight years in India, from Jagannatha to Himalayan mountains—W. 
Taylor. 

Travels in Hindusthan from 1955-61—Francois Bernier. 

Travels of Fahian—Lagge. 

Tribes and castes of Central India—Russel. 


B—Sanskrit 


Lan pwn 


Abhinava Gitagovinda—Gajapati Purusottama Deva (unpublished). 
Anargha Raghava-Murari. 

Atharva veda. 

Bhakti Baibhava Natakam-—Jibadevacharya (unpublished). 

Bhavisya Purana. 

Brahmaprakasika Tika on Meghaditam, by M. M. Narahari. 
Brahma Puraga. 

Brahma Yamala. 
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Brhat Vigpu Purapa. 

Chandrakala Natika—Visvanatha Kaviraj. 
Dvadasa-Yatra Tattva—Raghunandana. 
Gangavansanucharita Campu—Vasudeva Ratha. 
Garuda Purana. 

Gopalarcana Vidhi—Gajapati Purusottama Deva (unpublished). 
Gundicha Champi—Vakravak Chakrapani Pattanayak. 
Gundicha Vijaya Champi—Kaviraj Bhagavan Brahma (unpublished). 
Jagannatha Ballava Natakam—Rai Ramananda. 
Jagannath Kaifiata (Odradesaragavam sarali). 

Kapila Samhita. 

Ksetra Mahatmya. 

Madhuramniddha Natakam—Cayani Candra$ekara. 
Martya Baikuytha. 

Mathamnaya Upanisgad. 

Mukti Chintamani—Gajapati Purusottam Deva. 
Mukunda Vi]jasa—Raghuttama Tirtha (unpublished). 
Naigadha Mahakavyam—Sriharsa, Canto 15, verse 9. 
Narasimha Purapa. 

Niladri'Mahodaya. 

Niladrinatha Satakam—Kaviratna Purusottama Misra (unpublished). 
Niladrinatha Satakam—Nityananda. 

Padma Purapa. 

Prabodha Chandrodaya Natakam. 
Prapannamrta—Ramanujacharya. 

Purugottama Satakam—Purusottama Misra. 
Purusottama Tattva—Raghunandan. 

Rigveda. 

Rudra Yamala. 

Subhagya Mafnjugsa—Krishnananda Brahmachari. 
Siddhanta Darpaya—M. Samant Chandra Shekhara. 
Skanda Purapga. 

Srikrspalila Tarangin!—Narayana Tirtha. 

Tirtha Chintamani—Vacaspati Misra. 

Vayu Puraga. 

Vishnu Purarna. 

Vishnu Yamala. 

Yatra-Bhagabatam—Balunki Pathi (unpublished). 
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C—Oriya 
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Amarakosa Gita—Balarama Das. 

Aygakara Samhita—Nanda Das. 

Bata Abakasa—Balarama Das. 

Bharatatirtha Darsana—Madanmohan Pattanayak. 
Bhavisya Purana. 

Brahma Kunda]ji—Baranga Das. 

Chaya]isa Pataja—Achyutananda Das. 
Chaturdhamurti Varnana—Krupasindhu Das. 
Darubrahma Gita (unpubltshed). 

Darubrahma Gita—Jagannatha Das. 

Dardhyata Bhakti—Rama Das. 

DAaru Devata—Benimadhaba Padhi. 

Deula Toja—Balarama Das. 

Deuja Toli—Dama Das. 

Deuja Tola—Nilambara Das. 

Deuja Toja—Sisukrushya Das. 

Bhagavad Geeta—Pt. Nilakantha Das. 
Gopichandana—Chanda Das. 

Gupta Gita—Balarama Das. 

Gurubhakti Gita—Balarama Das. 

Jagamohan Chanda—Deena Krushna Das. 
Jagamohan Ramayana—Balaram Das. 
Jagannatha Abakasa—Kesava Bhanja. 
Jagannatha Bandania—Krupasindhu Das (unpublished). 
Jagannatha Bhajana—Bhagirathi Das. 
Jagannatha Charitamrta—Divakara Das. 
Jagannatha ChautisSa—Ratnakara Sarma. 
Jagannatha Dharma-o-tattyva—Suryanarayan Das. 
Jagannatha Mandira—Suryanarayan Das. 
Jagannatha Namamaja—Maguni Das (unpublished). 
Jagannathastaka—Gajendra Das. 
Kajpalata—Arjuna Das. 

Khurudha Itihasa—Sri K. N. Mahapatra. 
Kotibrahmandasundari—Upendra Bhanja. 
Kshetra Mahatmya—Upendra Bhanja. 
Madajapanji—Ed. by Dr. A. B. Mabhanti. 
Mahabharata—Sarala Das. 
Mayuracandrika—Haridas. 

Namaratna Gita—Dinakrushna Das. 
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Narada Purana. 

Navakalevara—A. Das. 

Navakalevara Vyaiijana—S. Khuntia. 

Netrotsava Varnani—Sisu Das. 

Nila Saila—Surendra Mahanti. 

Niladri cautisa—Upendra Bhanja. 

Niladri mahotsava—Lokanatha Bidyadhar. 

Nilagiri vihara—Gopinatha Simha (unpublished). 
Nilasundara Gita—Sekhara Das (unpublished). 
Orissara Pratnatatya—Padmas$ri P. Acharya. 

Odisa itibasara ke toti ajnata adhyaya—Chakradhar Mabapatra. 
Odi$sa itihasa—Harekrushna Mahatab. (1st Edition). 
Odisi Vaisnav a Dharma—Dr. K. C. Mishra. 

Odiya Sahityar a Krama Parinama, Parts I & I1—Pt. Nilakantha Das. 
Oriya Sahityara Madhya Parva—S. Mohanty. 
Prachinagadyapadyadarsa—Ed. by Dr. A. B. Mabanti. 
Premabhaktibrahmagita—Yasovanta Das. 

Prachina Utkaja—Jagabandhu Simha. 

Purugottama Mahatmya. 

Purushottama Kshetra Tatva Mahatmya—Pt. K. Acharya. 
Rahbasya Marnjari—Devadurlabba Das. 
Ramabibha—Arjuna Das. 

Rasakallola—Dinakrushna Das. 

Rasikaharavali—U. Bhanja. 

Sasisena—Pratapa Raya. 

Sarasvata Gita—Ratnakara Das. 

Silpa Chandrika—Dr. K. B. Das. 

Sri Jaganniatha Mandira—Sadasiva Kavyakantha. 

Sri Jagannatha O Navakalevara—Dr. K. C. Misra. 
Sunya Samhita—Achyutananda Das. 

Usa Bhilasa—Sisusankara Das. 

Utkala Itihasa—K. S. Mishra. 

VaidehiSsa Vilasha—U. Bhanja. 

Vedantasara gupta Gita—Balarama Das. 

Vidagdha Madhavanataka—(translation). 

Virafa Gita—Balarama Das. 
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D—Bengali 
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Amader Desa Orissa—Subodhakumar Chakravarty. 

Amara Jivana—Nabinchandra Sen. 

Chaitanya Bhagavata—Brindabana Das. 

Chaitanya Charitamrta—Krishnadas Kaviraj. 

Govinda Dasera Karcha—Govinda Dasa, ed. by Jayagopal Goswami. 
Jagannatha—Jyotisachandra Biswas. 

Jagannatha Mahatmya—J. Das Maheswari. 

Jagannatha Mangala—Viswambhara Das. 

Kanchi Kaveri—Rangalal Bandyopadhyaya. 

Mahaprabhur Nilachala Lila—Haridas Goswami. 

Mandirer Katha—Gurudas Sarkar. 

Nilachala—Chunilal Basu. 

Purugottama Chandrika—B. C Bandyopadhyaya. 

Purugottama Mahatmya O Tirth Parikama—Brahmachari Santi Prakasa. 
Srl Jagannatha Madhavadas—Swami Satyananda. 

Sri Jagannitha Mandira—M. M. Sadasiva Misra. 

Sri kgetra—Sundarananda Vidya Vinoda. 

Sunya Purana—Ramani Pandita. 


19. Utkala Parva—Ramyani Viksha. 
20. Utkala Tirtha—Siddhananda Saraswati. 
21. Virbhum Vivaranga—H. K. Mukhopadhyaya. 
22. Visva Koga—N. N. Basu. 
E—Hindi 
1. Bisaldev Raso—Narapati Nala. 
2. Chitravali—Usman. 
3. Gundicha Vije—Brajanath Badajena. 
4. Jagannath mahatmya—Sivanarayan Sarma. 
5. Jagannath Mahatmya Bhasha—Visvanath Tipathi. 
6. Padumaibat—Mallik Muhammad Jaise. 
7. Tirtha Darpana—Shivakishan Binani. 
F—Tamil 
1. Sri Jagannath Ksetra Kilakkam—K. S. Venkataraman. 
G—Telugu 
1. Utkal Sri Jagannatham—Narasimhamurti Bhallamudi. 
2. Nilacala Mahatmyam—Tennets Seethomuti (unpublished). 


3. 


Mukti Chintamagi—Venkatadiya (unpublished). 
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APPENDIX IV 
EKANAMSA AND SUBHADRA 


The worship of Sakti or Devi was popular in ancient and medieval India. 
Ekianam$a was then considered to be a special form of Durga or Sakti and her 
worship was also a regular practice in ancient times. In the Mahabharata, Ekanam$a 
was associated with Vignu-Krsna. In the Virata Parva she has been identified with 
the daughter of Yasoda who saved the lives of Krsna and Balarama from the 
mighty hands of Kamsa. She was then called Yogamaya or Yoganidra and was said 
to be the sister of Krsna.” During the Muhammedan ascendency in India, Saktism 
had a great sway over the people and so the worship of Ekanam$a was a regular 
phenomenon all over the country. The Mahabharata also identifies this Goddess 
with Kuhu, the daughter of Angirasa.’ The word EkanamS$a literally means a 
goddess who is one and not a part of any other—both Advaita and Akhanda at 
the same time. 


As Ekanam$a and Subhadra were described side by side as the sister of 
Krsna and Bajarama from the days of the Mahabharata, both were treated as 
identical by the 8th century A.D. Curiously enough, the Utkajakhanda section of 
the Skanda Purana attempts to identify Subhadra with Lakgmi. In one passage 
of the same, Subhadra is described as the Sakti* of Vignu-Krsna inspite of her 
being a sister of the latter. Perhaps the identification of Ekanam$a with Subhadra 
was made during the period of composition of the Skanda-Purana. In the Visnu- 
dharmorttara Purana it is said that the image of EkanamS$a should be placed in 
between Bajadeva and Krsna and that her left hand should rest on the waist and 


the right should carry a lotus.’ Thus, Ekanams$a is identified with the Goddess 
Subhadra. 


A living example of the worship of Krsna-Ekanam$a-Bajarama is found 
at Puri in the temple of Jagannitha. The central figure there is not named as 
Ekanamsa but as Subhadra. The presence of three symbolic images (representing 
Bajarama-Subhadra-Jagannatha of the holy triad) in the temple of Jagannatha at 
Puri has given rise to various speculations as to their original character. Some 
scholars see in these images an influence of the Buddhist doctrine of Tri-ratna and 
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others of the: Vaisnavite representations of Bajarama-Subhadra-Krana. Mr. J.C. 
Ghosh has tried to show that this triad represents only the superimposition of 
Vaignavism over Saktism.° Traces of Saktism are also found in the two subsidiary 
shrines of Vimaja and Annapurna in the temple-enclosure of Lord Jagannétha. 
Vimaja and Subhadra represent, however, the two aspects of Durga-Ekanam$a. 
When the Sakta deity became Vaisnavised and was identified with Subhadré, Saktas 
started worshiping Vimaj]a in the temple compound.” 


Although various interpretations are given to the image of Subhadra being 
placed between Ba]abhadra and Jagannatha, none of them is satisfactorily dealt with. 
The word Subhadra® literally means a goddess who is amiable, blessed, auspicious, 
prosperous, good, gracious, friendiy, kind and excellent and the benefactress of the 
world and the presence of such a goddess between Jagannitha and Bajabhadra 
provides the temple with an air of magnificience. The fact that Subhadra has no 
hand is a sure sign to indicate that she has no separate existence of her own and 
she is a part of the whole. So she cannot be studied in isolation. She is the 
creative energy which governs the entire universe. She, because of her position in 
the middle, is a connecting link between Bajabhadra and Jagannatha. 


The Haya$sirga Paricaratra (Circa 800°A.D.) in its section *“Purusottama Sthapana 
Pajalam” identifies Ekanam$a with Subhadra. The text also says that the Goddess 
should be consecrated according to the procedure of installation followed in the case 
of Lakgsmi The Utkalakhanda of the Skanda Purana also supports this by identifying 
Subhbadra with Lakgm? (Ch. XIX, V. 17 and Ch. XXVIII, Vs. 11-14). The deity 
Subhadra according to the Haya$sirsa Paficaratra, should be placed on the right side 
of the Lord Purugottama and on the left of Balarama whose eyes are rolling through 
excessive drink. This procedure of placing' the deities has been followed in the 
temple of Jagannatha.* 


Several medieval stone and bronze reliefs of Ekanarmhsa have been discovered 
in India. One such bronze image of Ekanam$sa with the other two associates has been 
preserved in the State Museum at Bhubanesvara. Another living example of 
worship of this deity Ekanamsa is to be found in the Ananta Vasudeva temple 
of Bhuvanesvara. Here also the deity is placed in the middle and the other 
two i.e., Krsna and Bajarama are on her two sides. These three deities are called 
Sila Brahma, whereas in the Jagannatha temple they are called Daru Brahma. 


Some writers, quoting a géloka from the Skanda Purana (Tasya Sakti Svaru- 
peyam Bhagini Stri Pravartika ) consider Subhadra as both the sister and the wife 
of Jagannitha. But this idea is fantastic because in the realm of Hindu religion 
the concept of brother-sister worship is not a prevailing feature. On the other 

28 
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hand there is the worship of Prakrti and Purusa or a God and His consort, 
Perhaps either the critics have wrongly read' the Sloka in the Skanda Purana or the 
editors of the said Purana have misrepresented the fact. The Sloka may stand as 
“Bhaginl Sva Pravartika” with more authenticity. The word ‘Bhagin?’ in this. 
context may nat be taken in the ordinary sense as sister" but as a Sakti who is 
endowed with Bhagas or Aifyaryas. The words ‘Sva Pravartika’ may mean one. who 
can act herself and make others act according to her wish, Syayam eva Pravartitum 
Pravartayitum Va Silam yasyah sa svapravartikd—lcha-gakti. This new interpretation 
suggested by ys will suit to our theory. So Subhadra here stands for Adyagakti or 
primal energy of Gad and should be considered as the Sakti of Visgu-Krsya and not 
as a sister and wife at the same time as advocated by those scholars. The Saivagama 
of Bhojaraja describes this May& Sakti of Isvara (God) as the creator of Kala (time) 


Nanavidha Saktimayyesa janayati kajatatvamevadau 
Bhavi Bhava bhuti-mayarh kajayeti jagat kajo atah 
(Kala Nirupanam Gadadhara Padbhati, pp, 2-3) 


It is interesting to note here that during Ratha Yatra festival Sudargana being the 
kala cakra is first of all brought to the chariot and placed with Subhadra. This is 
suggestive of Subhadra being the creator of ka]ja and she is endowed with different 
powers of energies. 


Moreover, according to the Riidra Yamala Tantra (Ch, XIV, Sl, 24), Subhadra 
is the Goddess Rdgini and she is to be worshipped with Kysna-Jagannatha and Rama- 
Balabhadra. According to the same text (Ch, XXXXII, S1 112), Subhadra is 
conceived as the Sakti or Bhairavi and Jagannatha as Bhairava. Here Jagannatha 
and Subhadr8& are described as one and the same. The same text while descri- 
bing the Krsna Mantra (Ch XXXVIII, S1 4-5) states that Bajabhadra and Krsya 
are the Brahmas and Subhadra is the Sakti Kakini united as prakrti and Purusa 
(Cb. XXXXIT, Sl. 110). 


Let us now see how these deities stand at the three levels in. divine 
emanation. 


Balabhadra stands for the Noumenal and the Transcendent—the unchangeable, 
the unqualified, the unmanifest, the pure absolute, Siva or “the pure form of the 
good” (Plato) or the pure form of reason (Aristotle), the cit or “the pure conscious- 
ness” (Advaita), the jungiven—the Infinite (purgamadah) and full in itself. The 
method of realisation of this form is pure knowledge or Jina. In relation to 
Jagannéatha, therefore, he appears to us as a form of Antithesis. 
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Subhadra stands for the-phenomenal immanent whole, the changeable or order 
(ksara), the qualified (saguna), the manifest (vyakta), Prakrti or Sakti, the Sat—exis- 
tential, the world-pervading, the given Infinite (Idam sarvam), Natura Naturata 
(Spinoza). The method of realisation of this form is karma or action. In the same 
context she may be called a form of Thesis. 


And finally Jaganndtha stands for the Absolute—Purusgottama, synthesis of the 
qualified and the unqualified, the transcendent and immanent, the manifest, 
and the un-manifest, parama Brahma and the ultimate bliss or Ananda. The 
method of realisation of this form is bhakti or prema. Hence, Jagannatha may 
be called a form of Synthesis. 
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APPENDIX V 
DESECRATION OF THE JAGANNATHA TEMPLE 


The fabulous account of the riches of the temple of Jagannatha served as an 
inducement to the Mubammadan invaders of Bengal to raid it from time to time. 
Some iconoclasts were also in their religious fanaticism prompted to attack the Hindu 
temples. In 1361 A.D. Feroze Saha Toglak invaded Orissa in the reign of Vanu 
Deva ITI and made the king of Orissa prisoner. 


It is stated in Muslim chronicles that Feroze Saha ordered the destruction 
of the images of Jagannitha, Bajabhadra and Subhadra and it was carried out. 
There is however a controversy about the location of the Jagannitha Temple 
destroyed by Feroze Saha’s soldiers. There was a Jagannatha Temple in the 
Barabati Fort at Cuttack then known as Varanasi to the Muslim invaders which 
was actually occupied by the army of Feroze Saha Toglak. So it is not known 
whether Jagannatha Temple situated at Cuttack or the famous temple at Puri 
was destroyed and desecrated by Feroze Saha. Since the Jagannatha Temple is 
still standing intact it is most likely that the temple desecrated by Firoze Saha was 
standing in the Barabati Fort at Cuttack. 


There was a raid by Sultan Hussain Shah in 1509 during’ the reign of Pratapa- 
ridra Gajapati, when he was away in an expedition. The priests removed the 
images of the presiding deities in a boat and concealed them in the Obhadai guba 
hill of the Cilka lake. The Sultan, in rage and disappointment, broke many other 
images in the temple, but retreated on return of the Gajapati king from his 
southern expedition. 


The next attack on the temple was made in 1569 by Kalapahad the general 
of Sulaiman Karani during the reign of Mukunda Deva, the last independent king of 
Orissa. Kalapahiad is said to have been a Brahmin converted to Islam. After his 
conversion he came to Puri to perform expiation in the temple of Jagannatha, where 
he was turned out and insulted by the priests. That is why he invaded Orissa to 
wreak his vengeance on the temple and its priests. But this belief is disproved 
by historical examination, which shows that Kalapahad was an Afghan and not a 
Brahmin, whose real name was Raju.* His invasion of Orissa was a sequel to the 
continued hostilities between king Mukunda Deva and’ Sultan Sulaiman Karani 
of Bengal. At first Mukunda Deva made heroic attempts to repulse the Muslim 
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attack, but his attempts were ineffective owing to the treachery of some of his 
officers.” According to tradition Mukunda Deva died fighting with the Muslims at 
Gohira Tikri, near Jajpur.° But the MAadala Panji* says that when the Oriya king was 
staying at Kotisima fort in the Hughli district, he got the news of the occupation of 
Cuttack by Kalapahad and also of the revolt Ramacandra Bhaja, Commandant of 
Sarangagarh, who proclaimed himself as king. So he submitted to the Sultan and 
left* for Sarangagarh to fight with Ramacandra.’ In the fighting both of them were 
killed on the same day. With the death of Mukunda Deva, Orissa lost her indepen- 
dence and was occupied by the Afghans. 


Kalapahad entered the coastal area near Balasore through the highlands of 
Mayurbhaij. According to the Madala Panji he came to Cuttack through the 
Kansabansa river. Krpasindbhu Misra says that after the occupation of Jajpur 
followed by that of Cuttack, Kalapahad raided Bhuvanesvar, Puri and KonAarka. 
According to a legend, he invaded Sambalpur also. The broken images almost 
everywhere bear ‘testimony to the ravages caused by this relentless persecutor of 
Hindu faith.’ The Superintendent of the temple of Jagannatha, Parichha Dibya 
Simha Pattanaik had concealed the images beforehand near the Cilka lake. Kala- 
pahad however traced them out and carried them away upon the back of the 
elephants to the bank of the Ganga where he set fire to them. According to tradition, 
which is disproved by historical facts, the notorious iconoclast died on the spot 
miserably as a .consequence of sacrilege.” A by-stander threw the charred images of 
Jagannatha into water. The charred remnants floated down the stream. Bisor 
Mahanti, a Vaisnava devotee followed it and extracted Brahma or the sacred part of 
it and secretly entrusted it to a Khandait of Kujang. Later Raja Ramacandra Deva 
of Khurda brought it back frome Kujang and installed it in a new image. Before 
‘leaving Purl, Kalapahad desecrated the temple of Jagannatha, plundered the store, 
damaged other images and uprooted and'set fire to the Kalpavat{a tree. 


Regarding the burning of the images by Kalapahad, Abdul Fazl states that 
Kalapahad flung the images of Jagannatha, Balabhadra and Subhadra into fire and 
burnt them and afterwards cast them into the sea.” It is a assumed that the images 
were taken to the sea-shore near Kujang where Besar Mohanty was present.’ Kalapa- 
had long survived the desecration of Jagannatha temple and was killed in 1583.° 


In the state of anarchy prevailing on the death of Mukunda Deva, Ramai 
Rautra son of Bhoi Janardana Bidyadhar declared himself as Ramacandra Deva, the 
Gajapati king of Orissa with his capital at Khurda.*° The Moghul army under the 
command of Raja Todar Mail, Revenue Minister of Akbar, brought the Afghan 
regime to its end after killing Daud, the successor of Sultan Sulaiman Karani, 
and Orissa became a part of the Mughal empire. Todarmall, however, recognised 
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Rimcandra Deva as a semi-independent king with a small territory in:his possession 
Subsequently Réja Mansingh came to effect the final conquest of Orissa. He enlarged 
the territory of Ramacandra Deva but reduced him to the position of a feudatory 
ruler of the Mughal Bmperor. During the reign of Purugottama Deva, the son of 
Riémacandra Deva the temple of Jagannatha was plundered by Kesodas Matu 
a Rajput officer under Jehangir. He came on a pilgrimage to Purl and after enteritfg 
the temple he converted it into a fort. The soldiers of king Purugottama Deva fought 


and were defeated. 
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APPENDIX VI 
CHATISANIYOGA# 


Chatisaniyoga refers to thirty-six categories of servants employed in the 
temple. But at present there are 101 categories of servants (Sevekas) as racorded 
in the report of the Special Officer, Jagannatha temple. They are— 

1. Rdja of Puri—Superintendent. (At present one of the Members of the Temple 
Committee). 

2. Mudiratha or Mudirasta—He officiates for the Raja in Cherapahara and other 
functions when the Raja is prevented from performing them for some reason 
or other. 

3. Chatisha Nijago Nayak Patjoshi Mahapatra and Bhandar Ndayak—He had vast 
power and functions in the Past but many have disappeared at present and he is 
of the Pasupalak classiand had the key of the Bhandar till 1930. He is to execute 
all orders of the Temple authorities and to see that all the Sebakas do their duty 
properly. Performs Sari Bandha ceremony. 

4. Bhitarcho Mahdpatra—He is the first man to go for Dwarfita ceremony (opening 
of the doors) and to examine the seals, performs Sari Bandha ceremony and 
checks the purity of the Bhog offered. 

5. Talicho Mahapatra—He seals doors at night Pahuda (retiring to bed) and controls 
and checks the purity of the Kitchen. 

6. Bhanddr Mekap—In charge of Babar Bhandar containing all the jewellery, etc., 
required for the daily use of the Deities. 

7. Parickhas—Parichas were at one time managing the Temple whose work is now 
reduced at present to hold a gold cane at the Sakaja Dhupa Patuara and in cer- 
tain festivals. 

8. Deul Karana—He keeps accounts of the Bhandar, Changada Ghars, transfer of 
Seba and distributes Parbani Kheis. 

9. Taddau Karana—He keeps accounts of the Bhandar and as Tadau puts seals in 
functions when required and puts dates about all Niti. 

10. Various other kinds of Karans who keep accounts and distribute Kheis, etc. 


#The list is taken from the report of the Special Officer 
under Srf Jagannatha Temple Act (1957), Orissa. 
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18. 


19. 


20. 


21. 


22. 


23. 


24. 
25. 
26. 
27. 
28. 


29. 
30. 
31. 
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Charchiat—Who make Charcha or to see that the Nitis are performed regularly. 


Brahmins or Purohit, including Deul Purohit who makes Rath Anukula, Avisek, 
etc. Sri Bima]a Pujak, who perform Puja in Shol-Puj§ and Shrotriya Brahmins 
who are deputed for Nabakalebar to perform as Acaryas and the various other 
ceremonies connected therewith. 


Pujaks consisting of Puja Pandas who perform Puja, i.e., Naibedya for the 
deities and the Bada-Panda is also a Puja Panda appointed to see that other 
Puja Pandas perform ‘their duties regularly. . 


Daitas who work on special occasions like Nabakalebar, Car festival, Anabasar, 
etc. 


Patis who work with Daitas but who have got other special functions, being 
Brahmin Sebaks. 


Duttas who work for Shrimukh Sinhar. 


Khuntias of various kinds like Pajia Khuntia, Behera Khuntia, Bilaijjaga 
Khuntia, Rukuna Harana Khuntia, etc., their main duty being to pronounce 
Manima Dak, etc., and watch the Deities. 


Changada Mekap who is in charge of Deities’ clothes and other Mekaps like 
Pajia Mekaps have specific duties to perform. Akhand Mekap is to light Ratna 
Dipa of the Deities from Dwar-fita to Pahuda, ' 


Padhiaris who guard the Deities, go to call for Bhogs and Are to look to the 
safety of the pilgrims. 


Gochikars—They belong to Padhiari class who watch Jaya-Bijaya Dwar. 
Binakar—Who plays Bina to the Deities before they go to sleep. 

Bhitar Gdyeni—Sings songs at the time of Pahuda and at other festivals. 
Samprada Nijog, i.e., dancing girls who dance at the time of Patuara. 
Madeli—Plays Madaj]a at the time of Patuara. 

Sankhud—Plays with Sankh with Baijayantries. 

Kahalia—Blows Bije Kabhalia. 

Ghantud and Ghanja Nijog—Working with Bells daily and on festivals. 


Amonia Chatar—Chatar, Taras, Kalakanati Sebaks—for carrying umbrellas at 
festivals, etc. 


Gitgovinda Sevaka—who recites the Gitgovinda before the Lord at Chandan Laipgi. 
Chakra Dihuri and Chamu Dihuri who carry masals at festivals, etc. 

The Sinharis or Pasupalaks who dress the Lords in clothing and adorn them with 
flowers at all times and perform their Abakash Puja. 


Digitized by srujanika@gmail.com 
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33. 
34. 


35. 


36. 
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Sudr Badus (Bhog Saita Suar Badu, Behera Suir Badu) who wash the Pokbaria 
several times, supply Khata, Chauki, etc. 

Patri Badu—Who supply Puja Upakarans throughout the day. 

Gardbadu who serve the Gods by supplying water at times of Pujas and other 
Nitis. 

Sudha Sudra and Anasara Sudha Sudr who make preparations for Puja (Pujathan 
at Ballav Bhog, etc.) 

Muduli who keeps charge of Pija utensils and other daily Puja Upakarans and 
supplies to Mekaps. 

Hadap Nayak, Bidia Jogania and Tambul Sebak who serve to prepare and carry 
betel to the Lords. 

Ghatudris to prepare and serve Anjana, Chandan and Mahadipa for daily and 
Parbajatra Nitis. 

Tulasia who supplies Tulsi leaves daily. 

Dayanamalis who supply daily scented flowers. 

Mahabhoi who supplies curd and other milk products. 

Pdani-adpata who supplies water required in the Temple throughout the day. 
Balita Sebak who supplies Arati Bajita. 

Kumbhar Bishois who supplies Handi and Kudua and other pottery required 
daily. 

Dougdia who supplies rope to draw water from Shri Bimala well. 

Malacula Sebak who supplies Cul, etc., for some festivals. 

Mulia Suansid who supplies Khata Pidhba, etc. 

Jogdanids for Koth Bhoga, Prabajiatra, Ballav and Bahar Deuli to carry articles 
and Ballav and supply them at required places. 

Biman Badus who carry all Bije Bimans, etc. 

Capa Behera and Dola-is who work to prepare Capas. 

Rath Bhois who work and supply labourers for construction of Cars. 
Kalaberhids who drag the cars. 

Karatids or Sawers who work for Car:construction. 

Tamra Bishoi who works as copper-smith in Car festivals. 

Citrakaras and Ripakaras who colour and prepare Pratimas for decoration of 
cars, etc. 

O jha Mahdrana who works as black-smith. 
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57. 
58. 
59. 
-60. 
61. 


62. 
63. 
64. 
65. 
66. 
67. 


68- 
70. 


71. 
72. 
73. 
74. 
75. 


76. 
77. 
78. 


79. 


80. 
81. 


82. 


83. 
84. 
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Ratha Dahuka who sings on Cars. 

Banua wHo supplies fire-works when required. 

Caka Anasara Sebaka who keeps their-charge from Tailors. 

Mandnt who ties Chandua when required. 

Kotha Suansid who works as labourers to prepare huts, Chamudias, etc., at 
festivals. 

Sunda Goswami who draws water from Suna Kuan on Snan Pilrpima. 

Darjis who stitch clothes, Chaka Apsar, etc. 

Patras who prepare silk ropes, etc. 

Badhai or carpenters who work for Cars and Chapas. 

Panikunda Sebaka, Lugadhua and Mahasethi who work to wash Deities’ clothes. 
Baniad who prepares and repairs ornaments. 

Badu, Tatua and Patar Bandha who work in sending Tata to Raja Superinten- 
dent. 

Mukha Pakhala who prepares Tooth-sticks for the Deities. 

Kharuli Sebaka who puts Khatuli for Abaka$ Puja. 

Darpanid who supplies Darpan and also cleans Deities? utensils. 

Baidya or Doctor who gives medicine at Anabasar to the Lord. 

Jyotig or Astrologer who daily reads Tithis, etc., before. the Lord at Abaka$ 
Puja time. 

Cunardas who serve for Garuda. 

Lenka who works to call Sebakas. 

Pradhani who works to call Pandas and has other duties, and distributes Kheis 
at Mukti Mandapa. 

Paiks with their heads, Dolei and Dalabeheras, who are to stay throughout day 
and night and work according to orders of Temple authorities. 

Temple Police who guard the Temple. 

The Mahdsudras who take first “‘Chheka’”” to the Panti. 

Sudrs of various categories known by different names according to nature of 
duties who cook and prepare Bhog like Badu Suir, Pitha Suir, Cuna Suar, 
Thali Suir, Amaju Suir, Bindua, Pagua, Amalu Toli. Tola Badu and Tol]a. 
Bati, i.e., who show light. 

Rosa Amina and Rosh Paika who watch and supervise the kitchen. 

Handi Jogania who supplies pots for Bhopgas. 
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Bahar Deuli Suras who cook in Shri Laxmi’s Rosha. 

Rosa Kotha Bhog Pdnid who supplies waters to Kitchen, etc. 

Paniki Pata who prepares dresses and vegetables. 

Rasa Nikdp who prepares Gandhana article like Ginger, etc., and distributes 
ghee to some Sebakas. 

Cdaula Bacha who cleans the rice to be cooked. 

Cuhdamunda Samartha, Birimundd Samartha and Biribuhd Samartha—are those 
who 

supply rice, flour and ground Paste, black gram and those who carry. 

Patri Badus who carry Checkos. 

Bidids who make Muthmal or Checkos ready. 

Dho-Pakhalia, Gobar-Panid, Angdarud and Rabadid—who wash and clean the 
kitchen and Chulis and who supplies water for the purpose. 

Sabuta Nijog who have Seba on Amibasya days at Swargadwara. 

Mudra who puts Mudra at time of putting seals. 

Bentindhard Paik has Seba on festive Nitis. 


N.B. The above-cited nomenclature is the reproduction of the report of 
the Special Officer, under Sci Jagannatha Temple Act (1957) Orissa. 
Many terms referred herein need a detailed analysi‘. But the precise 
list is given for want of space. However, the entire pet-work of 
employees engaged in the temple is a unique feature in the world. 
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LIST OF MATHAS AT PURI* 


(List procured from the Temple Office as well as from the various mafhas 


Age 
6th century 
7th century 
9th century 
-do- 
10th century 
12th century 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
13th century 
14th century 
-do- 
15th century 
-do- 
16th century 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 


Name of the Matha 
Vrgu Asram 

Angira ” 
Govardhana 
Sankarananda 
Mahiprakasha 
Ramanuja Kota 
Trimal]i 

Bada Santha 

Emara Matha 

Sana Santha 
Gopaja Tirtha 

Siva Tirtha 

Bada Jhadu 
Dafsavatara Matha 
Langu]i Matha 
Bada Chata Matha 
Chauni Matha 
Raghavadasa Matha 
Kavira Caura 

Bauli Matha 

Sidha Bakuja Matha 
Radha Kanta 
Gangamata 
Haridakhandi Matha 
Sriram Das Matha 
Narasimhacari ”” 
Sana Jhadu 


» Mathas or religious monasteries at Puri. 


and the categories given here are according to traditions) 


Type. Sect (Sampradaya) 
Angila 

-do- 
Advaita 

-do- 
Brahmachari 
Visigtadvaita 

-do- 

-do- 

-do- 
Gadua Madhava 
Adwaita 


Daganami 
Anpgila, Ramananda 
Angila 
-do- 
Santhamata 
-do- 
Acintya Veda Veda 


Ramanandi 
Visistadvaita 

-do- 
Angila. Visistadwita 
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Age 
16th century 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
.do- 
17th century 
-do- 
-do- 
«do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
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Name of the Matha 


Kunja Matha 

Sigu Matha 

Cakra Tirtha Matha 
Ghumusar Matha 
Dagara Matha 
Labanikhia Matha 
Purana Sava Matha 
Gandharva Matha 
Acyuta Matha 
Goswami Matha 
Sata Laharl Matha 
Sata Asana Matha 
Haridas Matha 
Tota Gopinatha 
Dukhisyam Baba Matha 
Bada Oriya Matha 
Sana Oriya Matha 
Kali Tijaka 

Bada Akhada 
Chhauni Chhbatra 
Kadai Patuka Matha 
Jagannatha Ballava Matha 
Malei Matha 
Ranganaika Cari 
Swargadwara Chata 
Benkatacari Matha 
Kausalya Das 
Panjabi 

Balaram Kota 
Sundar Das 

Khilor Matha 

Nua Matha 
Neujadas Matha 
Radhaballavi 
Mangu 

Narayana Chata 
Sunagoswami Matha 
Naga 

Poda Matha 
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T ype. Sect (Sampradaya) 
Goudiya 
Utkaliya Vaignava 
Angila Vigsigtadwita 
Ramanandi- 
Angila 
-do- 

-do- 
Utkaliya Vaisnava 
Goudiya 

-do- 
Ati Badi 

-do- 
Acintyaveda Veda 

-do- 
Abadhita 
Ati Badi Gadwa Madhava 
-do- 

Angila 
Pafnica Raminanda 
Khairata 
Angila 
Vignguswami 
Angila 
Visigfadwita 
Ramanandi 
Visistadwita 

-do- 

-do- 
Ramanandi 

-do- 
Community (Sampradaya) 
Ramanand? 

-do- 
Nunarka 
Santhamata | 
Goudiya 

-do- 
Ramanandi 
Angila 
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Age 


17th century 
-do- 
-do- 
-do- 
-do- 
-do- 

18th century 
-do- 


-do- . 
19th century 

-do- 

-do- 

-do- 
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Name of the Matha 


Cuttacki Matha 
Sinachata Matha 
Ramji Matha 
Jejerim Matha 
Mahapravujike Baithaka 
Mahabiria Matha 
Kipedia 

Khaki Akhadi 

Sal Bega 

Hati Akhada 
Bigha Akhada 
Nirbani Akhada 
Nirmohi Akhada 
Nima Akhada 
Patia Rani Matha 
Pipajayana 

Mani Rama Matha 
Rima Chatra 

Vania Chatra 

Rani Matha 
Khajuria Matha 
Hati Gurudeb Matha 
Uttara Piarsva Matha 
Surangi Matha 
Falahari Matha 
Jada Matha 

Rini Matha 

Lunia Chowdhury 
Jagat Mohan 
Jayapur 

Cikiti 

Bada Tarala 

Sana Tarala 
Jirswami 

Patara 

Janjapita Matha 
Dampara Matha 
Hajadia Matha 


Type. Sect (Sampradaya) 


Vigsistadvaita 
Ramananda 
Nimbarka 
Ramanand 
Ballavakuja 
Vitigstadvaita 
Community. Ramanand! 
Khaki Pancayata 
Godwa Modwa 
Parnica Ramanandi 

-do- 

-do- 

-do- 

-do- 
Godwa Madwa 
Ramanand: 

-do- 
Khairata 

-do- 

-do- 

Godwa Madhua 
Abadhita 
Visistidvaita 
Goudiya 
Abadhita 
Community 
Goudiya 

-do- 

-do- 

-do- 

-do- 

-do- 

-do- 
Visistadvaita 
Community 
Acintyaveda Veda 
Gouda Madhva 

-do- 
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Age 
19th century 
-do- 
-do- 
-do- 
‘-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
-do- 
20th century 
-do- 
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Name of the Matha 
Bharati Matha 
Niranjanachata Matha 
Jhadu Matha 

Sidha Matha 

Kanasa 

Krupa Samudra 
Tarani Chatra Matha 


.Bisakha Matha 


Bada Matha 
Jayapore Matha 
Jatia Babaji Matha 
Jena Matha 
Ram-Krsna 
Jogada 
Satyaprakas$sa 
Girenari 
Urmbhkarnatha Sitaram Das 
Purugottama Matha 
Naya Matha 

Baba Brahmacari 
Arjunadas Matha 
Baj]agandi 

Cau]ia Matha 
Fajahari 

Bali Babaji 
Paramananda Das 
Nidhi Das 

Nandi Matha 
Abadhita Matha 
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Type. Sect (Sampradaya 


Advaita Matha 
Aghorapanthi 
Community 
Visistadvaita 
Gouda Madhva 
-do- 
Angila 
Gouda Madhva 
-do- 
Khairata 
Gouda Madhva 
-do- 
Modern 
-do- 
-do- 
-do- 
Gouda Madhva 
Goudiya 
Visistadvaita 
Gouda Madhva 
-do- 
Ramanand 
Gouda Madhva 
-do- 
-do- 
Goudiya 
-do- 
-do- 
Modern 


It is very fascinating to note that among all the places of pilgrimage through- 
out India, Puri is conspicuous for its having innumerable Mathas. All of them, 
however, are not of same type : they may, however, be classified into four groups 
in the following manner : 


1. Asrama type; 2. Raj-angila type: 3. Individual and sectarian type and 


4. Caste-group type. 


Asrama type : Mathas of this category are generally named after the great 
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Rsis of ancient India. There are four Mathas of this type situated in the four 
corners of the town. They are.like Bhrgu Asram, Angira A$sram etc. 


Rajangila type : Mathas of the type are established under royal patronage 
and they are many in number. 


Individual and Sectarian type : Mathas falling in this category are established 
either by eminent individuals or by well-known sects of India. They are (i) 
Advaita Matha or Sankar Matha ; (ii) Visistadvita Matha or Ramanuja Matha ; 
(iii) Dvaita Matha or Madhava Matha; (iv) Dvaitadvaita Matha; (v) Acintya 
Vedaveda Matha or Goudiya Matha ; and (vi) Atibadi Matha or Oddissi Matha. 
There are as many Mathas at Puri as there are philosophical sects in India. Even 
at Puri many Mathas of other religions have been existing from very remote past. 
Nanak Matha and Kabir Matha are non-Hindu Mathas, existing side by side with 
many Hindu Mathas. Like Jagannitha Dharma (religion), the place of Jagannitha 
has also attracted different religionists of India to establish their Mathas in this 
sacred city. It is needless to say that almost all the Mathas at Puri have connec- 
tions with the temple of Jagannatha. 


Caste-Group Matha © This type of Mathas is established by different castes of 
people having religio-social function in the main-temple. 
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Gangasigara, 75 
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The temple of Mahendra Giri, Ganjam 
an insignia of earliest architecture. 
Plate No. 1 


Aunti temple in Mahendra Giri. 
FHlate No. 2 
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The sixtyfour Yogini temple at Ranipur, Jharial, Bolangir. 
Plate No. 3 


4 i zd 
A view of the Yogini temple. 
Plate No. 4 


Digitized by srujanika@gmail.com 


The three icoos in a bullock curt, believed to be the three Deities of the 
Jagannatha temple, preserved in the State Museum, Orissa. Plate No. 5 


The famous Ananta Vasudev 
Temple of Bhubaneswar. 
Plate No. 6 


The three images of Ekanamsa, Ananta ano Vasudeva 
in the Lingara} “emple compound. 
Plate No. 7 


Images of Krishna, Balarama, 
Ekanam:-a in bronze. 
Plate No. 8 


Images of Ananta and Vasudeva on the inner walls of Bindusagara Tank. Plate No. © 


J 


an 


Durga 
in the Sun 


Vishnu, 


Siva 


Temple at Konarak. 


Plate No. 10 


Jagannatla and Balarama or horse back proceeding towards Kanchi. Plate No. 11 


The image of Vishnu-Krishna in the 
*, State Museum at Bhubaneswar 
Plate No. 12 


“Familiar picture of Templz omitted. 
Kindly see front cover. - 
Plate No. 13 
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The kitchen of Lord Jagannatha. 
Plate No. 15 


The cooking scene of the Bhoga 
inside the kitchen 
(An artistic representation, 
Plate No. 16 
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The cooking scene of the Bhoga 
inside the kitchen 
(An artistic representation, 
Plate No, 16 


The kitchen of Lord Jagannatha. 
Plate No. 15 
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The Bhoga being carried for the offering to the Deities. 
Plate No, 17 
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Dasa-Avatara (Ten incarnations) on the inner walls of Nata-mandira, 
(Here Buddha is identified as Lord Jagannath) 
Plate No. 18 


Paintings of ten-incarnations on a palm-leaf. 
Plate No. 19 
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Paintings of Chariots & Gods from palm-leaf pothis. Plate No. 19B 


Brahma with foldcd hands on the 
right hand side of the southern 
door-way of the Jagamoban and 
Savitri on his left. 
Plate No. 20 
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Siva and Parvati in humble prayer on the left hand side 
of the southern door-way of Jagamohan. 
Plate No. 21 
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The three Deities of Puri. 


Plate No. 21 A 
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Goddess Bimala inside the temple premises. 
Plate No. 22 


Goddess Bhubaneswari 
Plate No. 23 
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Plate No. 25 


Nila Madhab image in Gandharadi, Nou a 
Plate No. 26 


Lalita Miadhab image in Sovaneswar temple 
in the District of Puri. 
Plate No. 27 


Alvarnath temple at Brahmagiri, Puri. Plate No. 28 


£ 3 Janardan Narayana inside the Alvaroith 
temple, Brahmagiri. 
Plate No. 29 


Nila Madhab temple:at Kantilo, Puri. 
Plate No. 294 


Vamana-Triblikrama, Paréva-devata 
inside the Puri Temple, 
Plate No. 30 
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Nrsingha, Parsva-dJevata in Puri Temple 
Plate No. 31 
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Varaha, Parsva-devata in Puri Temple 
Plate No. 32 
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The Raja of Puri on swing, carved on the 
wall of Bhogamandapa2. 
Plate No. 33 


The Raja and his attendants preparing for rowing festival. 
Plate No. 34 
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aja inside the palanquin on the eve of Nandotsava. 
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Plate No. 35 
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Durga, Jagannatha and Siva Linga on Bhogamandapa. 


Plate No. 36 
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Sankaracarya in Gobardhan Math, Puri. 
Plate No. 37 


Archi images who represent the main Deities 
in out-door festivals. 
Plate No. 38 
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Three chariots standing in a row. 
Plate No. 39 


Rathayatra scene in the pedastal of an old temple found 
near the Dbhanmandal Rly. Station 
in the district of Cuttack. 
Plate No. 39A 


Pahandi—Vijoy. 
Plate No. 40 
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Raja of Puri sweeps the platform of the cars during the 
Car-Festival known as Cherapanhara. 
Plate No, 41 
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£ n Car being drawn by the people. 
Plate No 42 
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Gateway;of the Gundica’ Mandir. 
Plate No. 43 
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Jagannatha dressed in golden ornaments (Suna-veia) 
Plate No. 44 
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Balabliadra dressed in golden ornaments (Suna-ve$a) 
Plate No. 45 


Subhadra dressed in golden ornaments (Suna-ve$a) 
Plate No. 46 
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Dola-ved1t 
Plate No. 47A 


Boat moving in Narendra Sarobara 
during Candaen Jatrs. 
Plate No. ¢8A 


g ୨ : 


Nimba tree spotted out for 
Navakalevara. 
Plate No. 49 
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Vana-Yiaga Ceremony performed near the spotted tree. 
Plate No. 50 
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The Sacred log (Daru) being cut by the carpenters, 
Plate’ No. 51 


The Sacred Daru on a four wheeled cart. 
Plate No. 52 


aru being taken in procession 


The Sacred D 
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Plate No. 
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Gajoddharana-Vesas 
Plate No. 54 
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Padmae- Ves, 
Plate No. 55 


Jagannathn in Om-Kara form. 
Plate No. 56 


Worsnip of the Deities. 
Plate No. 57 
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Twin Hari-Hara temple at Gandharadi Boudh. 
Plate No. 58 
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Masala-Dihudi. 
Plate No. 59 
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( Fhotosiat ) 


(¢ Photostat ) 
Om-Kara form of Jagannatha as conceived by Peterson. 
Plate No. 61 
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